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Abstract of a dissertation submitted in partial fulfilment of the 
requirements for the Degree of Masters of Professional Studies. 
Abstract 
He Poutama Māori: Transferring indigenous philosophy to a sustainability 
programme 
 
by 
Ian Challenger 
 
 
At the heart of New Zealand’s colonisation was the assumption that the English colonisers’ ‘worldview’ 
was superior to, and should supersede, that of the Māori. As the number of settlers increased, it 
seemed the ‘worldview’ of the majority would prevail and Māori would assimilate. Despite the threat 
presented by assimilation however, in recent years the Māori culture and language has regained its 
significance and there is a growing acknowledgement of the validity of a Māori worldview – Te Ao 
Māori – as an asset to New Zealand. Some Māori and Pākehā scholars are in fact promoting the idea 
that Te Ao Māori offers a different model for doing business, a model that has the potential to lead 
society to a more sustainable future.  
Presently there is a cultural chasm between the traditional values that inform Māori institutions and 
how corporate organisations operate. Wakatū Incorporation (Wakatū), a Māori business operating in 
Te Tau Ihu, the top of the South Island of New Zealand, sits astride this cultural chasm. Wakatū has 
traditional Māori responsibilities its owners expect it to abide by, but at the same time it operates 
within a Pākehā economic and regulatory system that is often at odds with its traditional values. 
Wakatū needs a mechanism to bridge this chasm and is drawn to the Natural Step’s (TNS) Framework 
for Strategic Sustainable Development (FSSD), a holistic approach to understanding the root causes of 
unsustainability and enabling communities and businesses to move strategically towards their desired 
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future. Initially the FSSD did appear to meet their need, possessing some similarities with Te Ao Māori. 
But on closer inspection it became apparent that it did not suit the Māori philosophy. To fulfil its 
potential role therefore, it needed to be adapted. 
This dissertation sought to evaluate if the FSSD could be made relevant to Māori and if so how? This 
was considered during a series of hui, which identified that although the content of the framework 
generally fitted with the Māori worldview, the way it was communicated did not. The hui also revealed 
that Māori already had existing ways of approaching and managing the same issues. So for the FSSD to 
resonate the programme needed to use Māori stories, proverbs, and traditions. This input lead to an 
alternative prototype, ‘He Poutama Māori’ being developed. He Poutama Māori appears to have the 
potential to bridge the cultural chasm between traditional values and contemporary realities — 
because while the words used are different — by communicating sustainability and kaitiakitanga 
through He Poutama Māori, Māori and Pākehā can start to speak the same language.  
There is much for Western society to learn from indigenous cultures, but as He Poutama Māori has 
shown accepting these ideas requires a tolerance and acceptance that there is more than one way to 
solve the world’s problems. Acknowledge  
Keywords: sustainable development, adaptive governance, traditional ecological knowledge, 
indigenous development, indigenous values, strategic sustainable development.  
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Chapter 1 
Introduction 
The Māori worldview, composing the values, beliefs, and traditions of the indigenous People of 
Aotearoa New Zealand, is the world of mātauranga Māori. Kaitiakitanga for example, is a value and 
an obligation, about caring for resources so future generations have the same access to them as 
present generations (Selby et al. 2010). The challenge for Māori businesses is how their highly values-
based worldview can be incorporated into their business practises, while continuing to operate 
within the non-values based business model the New Zealand economy is built on (Harmsworth 
2005; Harmsworth et al. 2009; Hook & Raumati 2011; Spiller et al. 2011a; Spiller et al. 2011b). 
Wakatū Incorporation (Wakatū), a Māori business operating in Te Tau Ihu, sits astride this cultural 
chasm. Wakatū operates within a Pākehā economic and regulatory system, but also has tikanga 
Māori responsibilities that the owners of Wakatū expect it to abide by, despite these responsibilities 
often being at odds with the dominant Pākehā system (Mitchell & Mitchell 2007a; Taylor 2012). 
Wakatū needs a tool to bridge this chasm that links tikanga Māori with the prevailing business 
model. 
Wakatū thought they may have found such a bridge when they came across the Natural Step (TNS) 
for the first time. Developed in Sweden in the 1980s, TNS provides a process for developing a 
sustainable society through collective problem solving and strategy development through the 
Framework for Strategic Sustainable Development (FSSD). Initially this framework did look like it 
would meet their needs, but on closer inspection it became clear that it was inconsistent with their 
worldview and needed adapting to be relevant before it could be useful (Pers. Comm. Taylor 2012).  
This research seeks to ascertain if the FSSD could be made relevant to the Māori worldview and if so 
how?  
 
1.1 Scope 
The scope of this research was to determine the effectiveness of using the Natural Step in a Māori 
business context, in a way which acknowledges the Māori worldview. A prototype (or ‘draft’) 
indigenous TNS framework called “He Poutama Māori” was developed and trialled with the owners 
and staff of a Māori-owned business, Wakatū Incorporation. While the prototype was developed 
based on the input of this business operating in the Nelson-Tasman-Golden Bay region of New 
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Zealand, it is anticipated that this adapted TNS framework could be relevant to other iwi and Māori 
business. It is also anticipated that this adapted framework will have relevance with indigenous 
cultures international. However, the examination of the adapted frameworks potential in New 
Zealand or internationally is not within the scope of this research. Finally as a draft prototype, “He 
Poutama Māori” will require additional testing before the prototype is can be considered as finalised. 
This additional testing is again not part of the scope of this research. 
  
1.2 Methodology 
An action research methodology (Davidson & Tolich 2003) was used by the researcher to: 
 understand the values, beliefs, and attitudes of Wakatū staff and shareholders  
 determine how the FSSD can be adapted to reflect these.  
Action research is applied research “where researchers attempt to solve specific problems or help 
practitioners achieve certain goals” (Davidson & Tolich 2003 p. 263). This was felt to be the most 
appropriate research method, as the aim of the research was to assist Wakatū respond to its specific 
problem of finding a bridge between tikanga Māori and the prevailing business model. Thus it 
attempted to understand the values, beliefs, and attitudes of Wakatū staff and shareholders and to 
change the framework in response to these in order to bridge the cultural chasm. 
A secondary consideration was that this research may contribute to the continued enhancement of 
the FSSD. The development of the FSSD was based on rigorous and extensive research, tested 
through peer reviewed scientific journals (Eriksson & Robért 1991; Robért et al. 1997; Robért 2000; 
Robért et al. 2002; Missimer et al. 2010). On-going enhancement of the framework continues today 
and this dissertation may contribute to this by providing an alternative process for delivering the 
framework. 
There were four steps involved in this research:  
1. Literature review 
2. Primary data collection  
3. Data analysis and prototype development 
4. Testing and production of the finalised prototype.  
Each of these steps led to and fed the subsequent step (Figure 1). It is hoped that a second stage to 
this research, the further testing and finalising of the adapted framework, will be undertaken 
following the completion of this dissertation.  
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Figure 1: Research steps for He Poutama Māori 
1.2.1 Literature review 
A literature review was carried out of peer reviewed scientific journals, conference proceedings, and 
books on the following topics: 
 The Natural Step’s Framework for Strategic Sustainable Development 
 Māori beliefs, values, and attitudes 
 Traditional ecological knowledge and learning theory 
 International experiences 
 
This review aims to answer the following questions: i) what are the similarities between the Natural 
Step framework and the values and beliefs of Wakatū? ii) What values and beliefs of Wakatū could 
be used in adapting or in lieu of the FSSD? And iii) are such methods and techniques common to 
indigenous cultures internationally?  
•The Natural Step 
•Māori beliefs, values, and 
attitudes 
•Traditional Ecological 
Knowledge and learning theory 
Literature 
Review 
•Hui and follow-up interviews 
with Wakatū staff and 
shareholders  
Data Collection 
Prototype 
Framework 
•Hui with attendees 
of earlier hui to test 
and finalise the  
prototype TNS 
framework 
Prototype 
testing and 
finalising 
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1.2.2 Data collection 
Following the literature review focus groups were conducted, with staff and shareholders from 
Wakatū. The focus groups were to consider the views of the participants toward the FSSD in order to 
identify if there were similarities between the Māori values, beliefs, and attitudes and the FSSD, and 
how the FSSD might be adapted to better reflect their values, beliefs, and attitudes. Three focus 
groups were conducted, two in August 2012 and one in February 2013, with a total of 10 people 
taking part. In undertaking these hui ethics approval was obtained from Lincoln University. 
The focus groups were three hours long and were conducted in two halves. In the first half the 
existing framework was presented to the group as it would be to a Pākehā organisation. In the 
second half each aspect of the framework was discussed to establish the views of the group towards 
the FSSD as outlined above, the group then discussing how it could be made more relevant. Each 
group was digitally recorded and the recording transcribed to text later. The discussions were also 
typed up by a non-participating attendee during the session. Both the digital recording and live 
transcript enabled subsequent analysis. In some cases follow-up interviews were held to confirm or 
clarify information given in the focus groups. 
1.2.3 Data analysis and prototype development 
The process of analysing the data from the focus groups consisted of three steps as outlined in 
Davidson and Tolich (2003). These were as follows: 
1. Data reduction: Each focus group generated a wealth of data, so finding a way to make sense 
of it became an issue. It was therefore necessary to reduce it to the most relevant data. This 
was done by comparing transcripts from the three focus groups and grouping together 
similar statements regarding the issues and determining if a statement contributed to 
answering the research question or was off topic. It is recognised that this may have resulted 
in the loss of some useful data but the sheer volume of data made this a necessary risk.  
2. Data organisation: Once the data was reduced to a manageable level, it was organised into 
different themes. There were five themes as follows: 1. General views and thoughts on the 
FSSD; 2. How the FSSD is similar to the Māori worldview; 3. How the FSSD is not similar to the 
Māori worldview; 4. Specific examples of how the FSSD could be made more relevant to 
Māori; and 5. Specific examples of Māori values, beliefs, and values. 
3. Data interpretation: With the data organised, it was studied and conclusions drawn from the 
data to provide answers to the research question. 
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A prototype framework was developed based on the conclusions drawn from the analysis of the 
focus group data and in combination with the information obtained through the literature review. It 
is this prototype that was presented back to the group in the final stage of the research. 
1.2.4 Testing and finalising the prototype 
Once the prototype was developed the attendees of the initial three focus groups were invited to 
attend another focus group where a prototype of the adapted framework was presented to 
determine how useful this was for Wakatū. This focus group was attended by nine people and was 
held in May 2013.  
Unlike the earlier focus groups that presented the framework as if it were being presented to a 
Pākehā organisation, on this occasion its presentation included appropriate tikanga Māori , such as 
whaikōrero and karakia (Mead 2003). This was to try and convey the idea that this was their 
framework not the European version with the incorporation of Māori words. Following the 
presentation of the framework, the prototype was discussed with the group to establish if it met 
their needs and if any aspect that required further attention to enhance it. This focus group was 
again digitally recorded, with the recordings used for later analysis. The data from this focus group 
was analysed as outlined in section 2.4.3. Based on the results of this analysis a finalised prototype 
framework was generated, called ‘He Poutama Māori’. However, it should be noted that this is just a 
prototype framework and additional testing and enhancement will be required before the 
framework can be considered complete. 
 
1.3 The issue of being “uninitiated” 
Māori share with other indigenous cultures a legitimate concern and apprehension when 
uninitiates enter their cultural world. Not only is there a need for respect but also for caution 
about the dangers inherent in “getting on the bandwagon but starting at the top” without 
first having served an appropriate apprenticeship in learning about the culture, its history, 
cosmogony, customs and language (Roberts et al. 1995 p. 8) 
It is fair to say that this dissertation was written by a member of the “uninitiated” which is a potential 
limitation of the research. The concern for Māori is not necessarily that they wish to keep their 
knowledge to themselves but that “a lack of these attributes [cultural understanding] has led to 
subsequent misused and even abused of the superficially acquired knowledge, thus reinforcing the 
reluctance of many Māori to share their knowledge with the uninitiated” (Roberts et al. 1995 p. 8). 
However, this is who the writer is and while the writer has made an effort to become better 
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educated in the Māori world time constraints have meant that there is a limit to what can be done 
regarding being “uninitiated”.  
Like the author the FSSD itself comes to the Māori world from the outside. This was noted by several 
focus groups participants who commented: “there is a natural reticence to buy into new models of 
stuff particularly if they haven’t emanated from within” and “when I look at a lot of communities 
there’s been this history of bloody things being imposed pretty much eh, so there is a natural 
tendency to keep closed and trust things that come from within. So bringing something in from the 
outside and not only from the outside but bloody Sweden, that’s tricky”. The introduction of an idea 
from outside a group or organisation is known as “heterophily” (Rogers 2003) and is one reason why 
attempts at the diffusion of innovation are unsuccessful. 
Essentially this research was an attempt at the diffusion of innovation (Rogers 2003). To spread the 
use of a new innovation or idea (in this case TNS) through a process of communication, over time, to 
a social group (Wakatū Incorporation) (Rogers 2003). While it is not within the scope of this 
dissertation to discuss diffusion in detail, the concept of how an idea is communicated to a social 
group is important. 
Commonly an idea or innovation is introduced and communicated by a specific person known as a 
‘change agent’ (Rogers 2003 p. 27). These are individuals “who influence clients’ innovation-decisions 
in a direction deemed desirable by a change agent” (Rogers 2003 p. 27). The change agent is usually 
a professional who is trained in the specific innovation being introduced (Rogers 2003) and 
frequently heterophilous from the organisation. The opposite of heterophilous communication is 
homophilous, with communication between people who are similar. In the case of this research the 
change agent is the writer of this dissertation who, as previously established, is heterophilous to 
Wakatū. While this cannot be avoided it needs to be acknowledged because “one of the most 
distinctive problems in the diffusion of innovations is that the participants are usually quite 
heterophilous” (Rogers 2003 p. 19).  
The result of this is that it could be harder to make the FSSD relevant to Wakatū as it is more difficult 
for the writer to understand the Māori worldview and to communicate the innovation in a relevant 
manner. However, the fact that this research is only developing a prototype framework presents an 
opportunity and once the prototype is finalised its enhancement can be undertaken by Māori 
researchers who will be homophilous and can thus introduce relevant aspects that were missed in 
the development of the prototype. 
The final limitation  is referred to by Mutu, cited in Roberts et al (1995 p. 8), which is “the inherent 
difficulties that exist when one attempts to describe the concepts and values of one culture using the 
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language of another culture”. Connected to this is whether it is possible to transfer a value from one 
worldview into completely different values systems. A focus group participant commented on this 
issue, “you get Charles Royal and others that [say] you have to look at the indigenous world to 
incorporate the best of that system …, but … I don’t know how well you can just transpose values 
into a different values system if you like… An example of that is if you think about how we relate to 
the natural world, with birds and plants, you are in a relationship with these things and that is a real 
relationship, it’s not metaphysical or imagined, but people who have a very scientific rational mind-
set, I think they find that very difficult to understand” and “if you don’t actually believe, believe in 
what you are doing then it’s a meaningless tool and doesn’t have any substance.” 
While this comment was in reference to the suggestion from Charles Royal that the Pākehā world can 
benefit from Māori and indigenous ideas such as kaitiakitanga (Royal 2012), this is equally relevant of 
attempts to transpose Pākehā values into the Māori world. Investigating this is not within the scope 
of this research, however, another focus group participant’s comments indicate a possible way 
forward in this regard. “That’s the pitfall of trying to take something that might work for us and 
trying to apply it to somebody else and that makes me think when you extrapolate that out a bit 
further, it makes me think how relevant is this [FSSD] to us when we start saying we have our own 
quite valid, whilst it’s not articulated, but quite valid approach.” In other words don’t attempt to 
make the FSSD relevant to Wakatū but instead develop a framework that is based on Māori values 
and tools which can achieve the same thing as the FSSD.  
 
1.4 Dissertation structure 
This dissertation is structured as follows. Chapter 2 will provide some background for the research 
and on TNS and the FSSD. Chapter 3 will consist of a literature review of Māori values and beliefs, 
traditional ecological knowledge, and experiential learning. Chapter 4 will discuss the results of the 
research, how Māori currently perceive the FSSD, their perceptions of the similarities and differences 
between the FSSD and Māori values and beliefs, and how the FSSD might be adapted. Chapter 5 will 
present an alternative more culturally appropriate TNS model. Chapter 6 discussed the next steps for 
the model and Wakatū and Chapter 7 will conclude.  
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Chapter 2 
Background 
2.1 A definition of sustainability and sustainable development 
Sustainability has become an overused term in recent years (Zencey 2010), meaning different things 
to different people. For some it describes economic stability (Bakan 2004; Friedman 2005; McKibben 
2007), for others self-sustaining ecosystems (Suzuki 2007; Sachs 2008; Suzuki 2010). This dissertation 
defines sustainability as when needs are met without overwhelming the rest of nature and society 
(Adapted from Roberts 2005 p. 4).  
Sustainability is therefore the state in which society is self-sustaining; it is not a process (Robért et al. 
2002; Missimer et al. 2010). A tree, for example, is in a sustainable state. It can sustain itself by 
extracting what it needs from the surrounding environment, the tree remaining sustainable (all 
things being equal) until its own structure can no longer support it and it dies.  
It is important to note that while sustainability and sustainable development are terms that are 
frequently used interchangeably the two are not the same (Hardi & Zdan 1997; Missimer et al. 2010). 
While sustainability is the state, sustainable development “points at the processes towards, or 
within, that state of being” (Missimer et al. 2010p. 1108). Sustainable development is therefore 
defined as the process by which we get to sustainability (Roberts 2005 p. 4). 
 
2.2 Project Background 
Writing this dissertation has been like a journey to new lands. And in the exploration of these lands, 
truths about the old one have been exposed, truths that its people have forgotten (Quinn 1996). 
Prior to the agricultural revolution some 10,000 years ago, people sustained themselves by being 
“astute and sophisticated caretakers of their plant and animal resources” (Turner 2005 p.150). For 
Western society to become the sustainable ‘caretakers’ that so many desire (Robért 2002; McKibben 
2007; Suzuki 2010) society need look no further than the cultures that existed 10,000 years ago for 
inspiration (Quinn 1996; Royal 2012).  Fortunately no time machine is required, as there remain 
today communities of people who retain many of the philosophies and practices from a pre-modern 
phase of their development and evolution that provide this inspiration (Quinn 1996; Marsden 2003; 
Turner 2005; Altman & Kerins 2012; Royal 2012). 
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The Māori inhabitants of Nelson-Tasman-Golden Bay were no different and when Captain Arthur 
Wakefield arrived with the New Zealand Company to settle the region in 1841 he met an indigenous 
people largely living a sustainable lifestyle (Anderson 2002; Mitchell & Mitchell 2007b). Indeed, when 
the first settler’s began arriving in 1842, the Māori inhabitants initially supplied the settlers with food 
until the settlers gardens became established (Mitchell & Mitchell 2007b).  
In the spirit of the new ‘Age of Enlightenment’ ushered in by the Victorians, the New Zealand 
Company wished to act fairly towards the people whose lands they coveted and developed a 
principle that any land purchased would have one-tenth set aside for the prosperity of the Māori 
vendors. This policy was explained by Edward Wakefield to the British House of Commons in 1840 in 
the following terms: 
The object in reserving these lands was to preserve the Native race. They believed that … the 
Native race in New Zealand would undergo the same fate which had attended other people 
in their situation, unless the chief families could be preserved in a state of civilisation in the 
same superiority of position as they enjoyed in savage life. … They determined, therefore, if 
possible, to make a Native aristocracy, a Native gentry, and for that purpose to reserve lands 
as a valuable property (Mitchell & Mitchell 2007b p. 253) 
In Te Tau Ihu, as in the rest of New Zealand, the New Zealand Company initially stayed true to these 
principles. However, subsequent financial difficulties led it to being somewhat less fair and at the 
time of its insolvency in 1850, only 5,100 acres of land of the 15,100 acres promised Māori in Te Tau 
Ihu, had not been allocated (Mitchell & Mitchell 2007b). With the insolvency of the New Zealand 
Company the European centric New Zealand government took over negotiations for land purchases, 
on the face of it they remained committed to the principle of native reserves (Mitchell & Mitchell 
2007b). However, at the same time the behaviour towards Māori was becoming increasingly 
duplicitous, as this exert from a report regarding the purchase of land at Pakawau by Mathew 
Richmond Superintendent of Nelson demonstrates: 
With the prospect of such abundance of good coal and other valuable minerals in the district, 
I was the more anxious to acquire it for the Government at once, as the longer the purchase 
was delayed … the more difficult it would be of accomplishment, for I found the cupidity of 
the natives had already been aroused by the reported value of the minerals upon the land, 
and if they were advised that it would be more to their interests to retain the ownership, the 
present opportunity might be lost of acquiring it (Mitchell & Mitchell 2007b p. 267) 
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In the years that followed, the 5,100 acres of Tenths reserve set aside for Māori in Te Tau Ihu was 
alienated from its owners, meaning they could not benefit from the resources it offered (Mitchell & 
Mitchell 2007b).  
Undertakings made about the Nelson Tenths estate … and Edward Gibbon Wakefield’s vision 
of Māori growing rich as the Europeans prospered, were never honoured; no dividends from 
the Tenths were distributed … until 1897, and by then the revenue had been so reduced by 
Crown actions and legislation that payments to vendors and their descendants could best be 
described as too little too late (Mitchell & Mitchell 2007a p. 466)  
The consequences of this alienation were “poverty, destitution, poor health, welfare dependence 
and despair, aggravated by a population imbalance which left many elderly Māori without any 
whanaunga to support them” (Mitchell & Mitchell 2007a p. 467). The potential of this situation was 
observed by the writer, G F Angus who wrote of the threat of alienation as early as the 1840s. 
The ever-galling question of land-claims is the only cause of all the various disputes that have 
arisen between the Māori and the stranger; and with reason. The Māori has now his eyes 
open: he looks forward; and in the perspective of a dark and gloomy future, he sees his 
children’s land no longer their own, and his proud and swarthy race disappearing before the 
encroaching European. He broods over this; for he loves his country and the rights of his 
ancestors, and he will fight for his children’s land (G F Angus Cited in Mitchell & Mitchell 
2007a p. 497) 
This alienation continued until 1977 with the Tenths reserves managed by the government agents, 
the Māori Trustee. During that time income was severely restricted as lessees were granted 
perpetual renewal rights and 21 year rent reviews by government legislation (Mitchell & Mitchell 
2007b). However, in 1977 after a 130 year struggle the Māori Trustee administration of this land was 
revoked and the owners of the “tenths reserves and occupation reserves” (the tenths) formed 
Wakatū Incorporation to administer their land assets of 2,994 acres (Mitchell & Mitchell 2007b; 
Wakatu Incorporation 2011a). 
The 2,994 acres Wakatū were left to manage was a far cry from the 15,100 acres originally promised 
Māori in Te Tau Ihu by the New Zealand Company (Mitchell & Mitchell 2007b). It was also less than 
the 5,100 acres originally administered by the government on their behalf. The 2,106 acres lost from 
the Tenths estate by sales and forced loss through the Public Works Act. One example of this is 
Haulashore Island at the end of the Boulder Bank in Nelson. This was an area of cultural significance 
to local Māori, yet in 1957 it was sold to Nelson City Council with no consultation with the traditional 
owners and lost from Māori ownership for perpetuity (Mitchell & Mitchell 2007b).  
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Wakatū is presently owned by around 4000 shareholders descended from the chiefs and families 
who affiliate to four tribes who hold mana whenua in the Nelson-Tasman-Golden Bay region – Ngati 
Koata, Ngati Raura, Ngati Tama, and Te Atiawa – and who had authority for the rohe when Captain 
Wakefield and the settlers arrived in 1841 (Wakatu Incorporation 2011a). It exists to serve and 
benefit current owners and their descendants. Its purpose is “to preserve and enhance our taonga 
for the benefit of current and future generations” (Wakatu Incorporation 2011b). Around 70% of 
Wakatū assets are in property with the remainder in its food and beverage business, Kono. In 2011, 
Wakatū assets were valued at $238 million (Wakatu Incorporation 2011a). 
In 2011 Wakatū released its 500–year inter-generational vision, Te Pae Tawhiti. This document sets 
out the goals and objectives that will be implemented by the organisation’s current and future 
management to realise its purpose. It is a vision about Wakatū and its people being sustainable, both 
now and in the future (Wakatu Incorporation 2011b). However, while implementation of the plan 
has begun  successfully, fitting it within the mould of New Zealand’s prevailing business model has 
been a challenge (Pers. comm. Taylor 2012). 
To help with this challenge and to assist in implementing Te Pae Tawhiti, Wakatū is seeking a 
culturally relevant process and it is here that Wakatū sees a potential role for TNS. TNS is a holistic 
and scientifically rigorous approach for communities and businesses to understand the root causes of 
unsustainability and then to move strategically towards their desired future (Robért 2002; Roberts 
2005). Although TNS is not currently relevant to their worldview (following a linear process and 
ignoring aspects of spirituality) there are sufficient similarities between how Māori perceive, value, 
and operate in the natural world and TNS to suggest that it has the potential to bridge the chasm 
between tikanga Māori and traditional corporate management that it might be the process they are 
seeking. But first it needs to be adapted to be relevant to the Māori worldview. 
 
2.3 The Natural Step’s Framework for Strategic Sustainable Development 
The Natural Step’s framework for strategic sustainable development (FSSD) was developed by 
Swedish oncologist Dr. Karl-Henrik Robért in response to the increasingly grim environmental and 
social issues facing society (Robért 2002). In the years since Dr. Robért began his work the evidence 
of such issues has only increased (Millennium Ecosystem Assessment 2005). In their work on the 
planetary systems, Rockstrom et al (2009) define nine planetary systems that are facing on-going 
pressure from humans and that are now nearing, or have crossed, a boundary which will result in 
abrupt or irreversible environmental changes that will affect humanity’s ability to thrive. They argue 
that humans now “constitute the dominant driver of change to the Earth’s systems” (Rockstrom et 
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al. 2009) which has ushered in a new epoch known as the Anthropocene (Rockstrom et al. 2009; 
Crutzen & Schwagerl 2011). 
The Natural Step uses a metaphor of a funnel to depict the sustainability challenge society is facing 
(Roberts & Henry 2009). This is shown in Figure 2. “The closing walls of the funnel illustrate 
degradation of the socio-ecological system by society’s current unsustainable activities” (Robért cited 
in Efemovska et al. 2012 p. 6). The line at the top of the funnel represents the degradation to 
ecological systems (Millennium Ecosystem Assessment 2005; Rockstrom et al. 2009) and the line at 
the bottom represents increasing demand for the resource these ecosystems provide (WWF 2012). 
The narrowing of the walls of the funnel means that there is a gradual reduction in society’s room to 
manoeuvre (Efemovska et al. 2012) reducing society’s opportunity to respond to challenges.  
 
Figure 2: The funnel metaphor (Efemovska et al. 2012) 
In the middle “of the illustration, the walls have levelled out, symbolising the steadying of the socio-
ecological system once society has become sustainable” (Robért cited inEfemovska et al. 2012 p. 6). 
While on the right of the illustration society has moved through the funnel and begun to open the 
walls out and begun to restore nature not just degrade (Roberts & Henry 2009). The main driver of 
this degradation is business activity (Anderson 1998; Robért 2002). Robért likens business and 
industry to that of a father’s relationship with his children: 
Industrialism appeared to me as a father, who certainly provided many of his children with 
toys and money. But he seemed to have lost his youth and vitality, and now he had started to 
lose his responsibility and even his wit. The only thing that remained was his power – and it 
seemed to be channelled into a brutal and greedy senility, growing by the hour, threatening 
the whole world on the social and ecological level. How could we make ‘Dad’ listen and 
become proactive rather than reactive? (Robért 2002 p. 12). 
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Robért reasoned that the unsustainable behaviour of humans was due to the lack of a shared 
framework of what constituted sustainability (Anderson 1998; Robért 2002). From his position as 
child cancer specialist he witnessed the contradiction between the way parents acted with their 
willingness to do anything to save their sick child, and the way society as a whole acted doing nothing 
proactive to prevent such tragedies occurring again (Anderson 1998; Robért 2002). However, two 
observations led him to believe that it may be possible to develop consensus and consequently the 
shared framework he felt was lacking. 
The first came from his knowledge of cells and cell structure. The cell is not interested in politics or 
ideology, only in the availability of the necessities of life. Also, if a human cell is compared to those of 
another animal there is little obvious difference between the two until the molecular level, the genes 
themselves. Even at this level the similarities between species are more striking than the differences, 
for example 98% of the genes of a chimpanzee are identical to those of a human, demonstrating that 
humans are part of, not separated from, nature (Robért 2002). 
His second observation was how wonderful the child’s parents were in these crisis situations, how 
they would do whatever it took help their children. This reaction was the same for everybody across 
the board. He began to reason that people react in a similar manner when presented with facts 
about other crisis situations, such as the environmental situation facing the planet (Robért 2002). 
The FSSD was developed in response to these observations. Its aim was to provide a mechanism for 
knowledge transfer, so society could gain a shared understanding of the issues facing the planet and 
humanity (Robért 2002). But as well as attempting to change minds and perspectives (Robért et al. 
1997), it also aimed to identify solutions through collective problem solving and strategy 
development for a sustainable society (Robért 2000). 
The FSSD consists of five levels as shown in Figure 3. In essence, this is a hierarchy for planning in a 
complex system (Craig 2004). A tree is a good metaphor for understanding this hierarchy. The trunk 
represents the system and branches the basic principles of survival, while the leaves represent the 
details and the actions (Robért 2002). Ground sourced water does not start at the leaves but works 
its way through the hierarchy of branches and so it is with the FSSD, which starts at the systems level 
and works its way through each level until it reaches the top (Robért 2002). 
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Figure 3: The Framework for Strategic Sustainable Development 
2.3.1 Understanding the system 
This level represents the overarching system being focused on (Robért et al. 2002; Korhonen 2004). 
The FSSD takes a whole system approach in planning that starts with the global ecosystem, the area 
from the lithosphere to the outer limits of the atmosphere (Robért et al. 2002) and the social, 
ecological and economic systems within this area. Organisational planning should be based on 
understanding this wider system, the organisations place in this wider system and the underlying 
principles that enable life on earth to function. That is: thermodynamics; the biogeochemical cycles; 
the ecological interdependencies of species; the societal exchange with and dependency on 
ecosystems. Understanding this system and the science underpinning it enables an understanding of 
why society cannot continue to act unsustainably (Robért et al. 1997; Robért et al. 2002). 
These laws of nature have been likened by Robért (2000) to the rules and requirements of chess. One 
can try and play chess as a three year old might, randomly moving the pieces around the board. 
However this would not be chess as it does not follow the principles of the game and it is only when 
the principles of chess are understood and followed that it is possible to have a chance of winning. 
2.3.2 Principles of sustainability  
This level defines the “favourable outcomes” (Robért 2000 p. 247) and “desired state of 
sustainability” (Korhonen 2004 p. 810) that we wish to attain for the system. So if, as outlined above, 
the system of chess is its rules and structures, the favourable outcome we wish to obtain from chess 
is checkmate (Robért 2000). In developing the four favourable outcomes for the planet and society, 
known as the sustainability principles or four system conditions, it dawned on Robért et al (1997) 
that sustainability had not been an issue until humans had become unsustainable (Robért 2002). “If 
destruction was the problem, well, then we should study the principles for that destruction” (Robért 
2002 p. 62) and “define sustainability as ‘non-non-sustainability’” by inserting a ‘not’ into each 
condition to create the converse (Robért et al. 2002). These conditions are that (Robért et al. 1997): 
1. Tools for 
measuring success 
4. Actions for 
implementing and 
testing strategies 
3. Strategies for achieving success 
2. Principles for sustainability 
1. Understanding the system 
 16 
1. In a sustainable society, nature is not subject to systematically increasing concentrations of 
substances extracted from the Earth’s crust. 
2. In a sustainable society, nature is not subject to systematically increasing concentrations of 
substances produced by society. 
3. In a sustainable society, nature is not subject to systematically increasing degradation by 
physical means.  
4. And in that society, people are not subject to conditions that systematically undermine their 
capacity to meet their needs. 
It is important to note that these conditions do not preclude, for example, mining per se but instead 
mining should be conducted so it does not allow a “systematic increase” of compounds such as heavy 
metals and carbon dioxide. This is done by using alternatives to scarce and toxic elements and by 
managing waste more efficiently or, in the case of system condition 3, by harvesting trees at a rate at 
which natural regeneration can occur (Robért et al. 1997). 
These conditions describe a sustainable society and “together with a strategic programme, the four 
system conditions provide a … compass – pointing the direction to sustainable development” (Robért 
et al. 1997 p. 88) and provide direction to actions to that sustainable future (Robért et al. 1997).  
2.3.3 Strategies for achieving success 
This third level identifies a process for planning success in the sustainability principles from level 2 
(Robért et al. 2002), thus a process for sustainable development (Korhonen 2004). This is a step-by-
step process to ensure the activities of the organisation or community align with the principles of 
sustainability and will lead to improvements in environmental, social, and economic performance. 
This is done using the simple A B C D collaborative planning method, where (Robért  et al. 2012): 
 A = awareness and vision, a shared understanding of the system and sustainability principles 
is developed and a future vision determined based on this understanding. 
 B = baseline analysis, the organisation or community’s performance is assessed against the 
sustainability principles. 
 C = creative solutions, the organisation or community identifies actions to move them toward 
the future vision and close the gap.  
 D = determining priorities, the actions are prioritised to enable them to attain the vision. 
This model is shown in Figure 4: 
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Figure 4: The Natural Step’s A B C D planning model (Robért  et al. 2012) 
Planning through a collaborative process such as this increases communication between staff and 
management (Anderson 1998) and leads to a more inclusive and respectful working environment 
(Robért et al. 2002). In a community it has been shown to create better relations between sectors of 
the community and led to more democratic decision-making (James & Torbjorn 2004). Using this 
model requires adherence to the following four principles (Robért et al. 2002; Robért  et al. 2012): 
1. Backcasting or starting with the end in mind. A sustainable future is envisioned and based on 
this future and strategies identified to move towards that future. This differs from 
forecasting where problems are identified and past trends used to solve them, which risk 
retaining the cause of the problem (Robért et al. 2002). This can be seen in Figure 4. 
2. Flexible platform. While backcasting may free the mind to consider strategies for a 
sustainable future, it may still lead to a dead end. Being flexible avoids dead ends by building 
in escape routes. So instead of a community only investing in an electricity supply that 
requires a 50 year contract, might instead invest in a shorter term arrangement, allowing 
them to investigate alternatives (Robért et al. 2002). 
3. Good return on investment. Only flexible actions that provide the best return on investment 
should be prioritised – the inexpensive “low hanging fruit”, which meet a market demand or 
head off a coming regulatory requirement. This may also pay for the other actions that come 
up in the future (Robért et al. 2002). 
4. Precautionary principle. This usually applies to being cautious regarding activities that have 
uncertain ecological consequences. However, with return on investment equally important in  
this process caution should also be applied to economic uncertainties (Robért et al. 2002). 
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2.3.4 Actions for implementing and testing strategies  
The fourth level identifies the practical actions that will be taken to reach the compelling vision, for 
example renewable energy or waste reduction projects (Korhonen 2004). The actions selected must 
be consistent with the four sustainability principles. However, it is important that actions themselves 
are assessed for compliance with the four sustainability principles, as violation can occur 
inadvertently. For example, energy reduction through the use of compact fluorescent light bulbs is a 
positive action; but unless correctly recycled, disposal of the light bulb can lead to a violation of 
system condition 1 as they contain mercury (Robért et al. 2002). 
2.3.5 Tools for measuring success 
Level five identifies the metrics and indicators that measure the success, or otherwise, of the actions 
(Korhonen 2004). Robért et al (2002) specify the two types of measurement that are required:  
1. How well the actions are moving the organisation or community closer to the vision.  
2. How to measure the actual impact on the system, e.g. the reduction in energy or wildlife 
increases. 
Together these five levels provide a framework that can link small scale with large scale, upstream 
with downstream, economy with ecology, and short term with long term (Robért 2000). Over the last 
24 years this framework has been used by a variety of organisations to direct them towards a 
sustainable future. These include Electrolux, Ikea, Interface Incorporation, Scandic Hotels, Collins 
Pine, and Hydro Polymer. In addition, it has also been used by communities in Sweden, Ireland, 
Canada, and New Zealand (Missimer et al. 2010). The majority of these businesses and communities 
are based in Westernised cultures however, and there has been little up-take in Indigenous cultures. 
A script of a presentation based on the “traditional” method of communication is provided in 
Appendix 1. 
It is felt that this is most likely because the framework is perceived as being a linear approach, 
though in reality it is in fact iterative and cyclical, and that its delivery is traditionally in a Western 
style class room with no attempt to experience the framework. This can make it hard for some to 
fully understand the framework. In the following sections, how Māori perceive the world and the 
framework will be examine before providing a new method for delivering the framework which may 
increase its relevance to Wakatū Incorporation.  
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Chapter 3 
Literature Review 
The purpose of this chapter is threefold. First it considers the Māori worldview, the values and beliefs 
of Māori, which in subsequent chapters will be compared with the FSSD to identify any similarities. 
Second it will examine the conceptual framework within which the Māori worldview operates to 
identify any lessons this may have for the implementation of the FSSD. Finally, it will consider if there 
is a need to use the FSSD to implement Te Pae Tawhiti, or if there is knowledge within the Māori 
world that could be just as useful. 
This literature review was carried out between November 2011 and July 2012 and consisted of a 
search of the Lincoln University, Cawthron Institute, and Nelson City libraries. Also, the online 
databases (Web of Knowledge and Science Direct) available through Lincoln University and online 
search engines (Google Scholar) were searched for any literature relevant to the topic.   
 
3.1 Māori values and beliefs 
To enter the Māori world, to understand its values and beliefs, is to enter the world of subjectivity. 
“The Route to Māoritanga through abstract interpretation is a dead end. The way can only lie 
through a passionate, subjective approach … [because] Māoritanga is a thing of the heart rather than 
the head” (Marsden 2003 p. 2). For a researcher more used to the objective world of Western 
science traditions, this can present a challenge as they attempt to apply their rational methodology.  
A similar point is made by Roberts et al (1995) who refer to “Western trained scientists that permit 
only objective and testable explanations of natural phenomena” (Roberts et al. 1995 p. 7). A 
worldview lies at the heart of a culture, touching and influencing all its many aspects (Marsden 2003) 
and the Māori worldview, its custom, values, and attitudes, like the worldview of other indigenous 
cultures, “derive ultimately from an indigenous body of knowledge which seeks to explain the origins 
of the universe” (Roberts et al. 1995 p. 8).  
Myth and legend in the Māori cultural context are neither fables embodying primitive faith in 
the supernatural nor marvellous fireside stories of ancient times. They were deliberate 
constructs employed by the ancient seers and sages to encapsulate and condense into easily 
assimilated forms their view of the world, of ultimate reality, and the relationship between 
Creator, the universe and man (Marsden 2003 p. 56) 
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Māori worldview 
Understanding the Māori worldview begins therefore, with these myths and legends, with Māori 
cosmology, a summation of which is important. In the realm of Te Kore dwelt Io, the Supreme Being, 
from whose essence the subsequent voids of Te Po and ultimately Te Ao Mārama were conceived. 
Ranginui and Papatuanuku came into being in this realm and from these primal parents came a 
number of supernatural beings, each with responsibility for specific natural phenomena (Roberts et 
al. 1995; Marsden 2003; Reed  & Calman 2008). This took place in darkness “that inhibited growth, 
progress, and an increase of knowledge” (Walker 1978 p. 20). Thus, with the support of most of his 
brothers, Tāne Mahuta separated his parents, allowing light and knowledge to come into the world 
(Walker 1978; Roberts et al. 1995; Marsden 2003; Reed  & Calman 2008).  
The children of Rangi and Papa now sought to create the first female human. As they were Atua they 
possessed ira atua. But a woman of earthly origin needed ira tangata, which they could not find, so 
Tāne moulded a woman from the red clay of Hawaiki and breathed the breath of life into her (Walker 
1978; Roberts et al. 1995; Marsden 2003; Reed  & Calman 2008). “Whereupon the eyes opened, the 
mouth gasped, and a sneeze broke forth; (hence the saying ‘Tihei mauri ora’ – I breath [sic], I am 
alive!) Thus was Hineahuone, the earth-formed maiden, created from the whenua of Papatuanuku, 
and imbued with the mauri of the gods. Hineahuone and Tāne then produced Hinetītama, whom 
Tāne took as his wife so that the human species might continue” (Roberts et al. 1995 p. 9). 
Whakapapa  
Emerging from this cosmology is the concept of whakapapa, in the Western sense this is genealogy. 
For Māori it is “a way of knowing, of locating a person or a thing in time and in space” (Roberts 2004 
p. 4), the “process of laying one thing upon another. If you visualise the foundation ancestor as the 
first generation, the next and succeeding ancestors are placed on them in ordered layers” (Ngata, 
cited in Te Rito 2007 p. 1). Whakapapa links a person through time, to their canoe ancestor, who 
arrived in New Zealand from Hawaiki around 1000 years ago, and beyond to the Atua, to 
Papatuanuku and ultimately to Io (Roberts 2004). 
However, Māori also trace their ancestry to plants, animals, mountains and even celestial bodies as 
well the atua. The kumara, for example, was stolen from its carer Whānui, by his brother Rongo-
māui1, who brought it to earth in his scrotum and impregnated his wife Pani-tinaku with it. She is the 
mother of kumara and it has been human food ever since2 (Roberts 2004; Reed  & Calman 2008).  
                                                          
1
 Rongo-māui thereby brought, not only kumara into the world, but also theft (Roberts et al 1995). 
2
 It is interesting to note that the Blackfoot people of North America have a similar tradition, they tell the story 
of a woman who fell in love with, and married, the morning star, eventually she came back to earth and 
brought with her the prairie turnip (Turner, N 2005).  
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The significance of such an interconnected whakapapa is that everything in the universe is connected 
through genealogy.  Consequently humans are related to all things, from the stars above to the 
plants growing in the forests and when something is done to a tree, an animal, or an ancestor 
mountain, it is being done to a family member.  
Mauri 
Another concept to emerge from the cosmology is mauri, which is a central concept for Māori. It is 
the essence of life, which Marsden (2003 p. 6) was “convinced was originally regarded as elemental 
energy derived from the realm of Te Korekore, out of which the stuff of the universe was created”. It 
is described by Morgan (2004 p. 4) as the “binding force between the physical and the spiritual 
aspects. When mauri is totally extinguished this is associated with death”.  
All things have a mauri, the land, the forests, the water, as well as mist, wind, and rocks (Marsden 
2003; Morgan 2006). Mauri is passed down through whakapapa from Io who is considered by Māori 
to be “the primary nurturing, unifying and emanating source of mauri” (Pohatu 2011 p. 3). Therefore 
it can be thought of as the “power of the gods” (Morgan 2006 p. 171). 
The significance of mauri is that “all animate and other forms of life such as plants and trees owe 
their continued existence and health to mauri. When the mauri is strong, fauna and flora flourish. 
When it is depleted and weak those forms of life become sickly and weak” (Marsden 2003 p. 70).  
Mauri can be weakened relatively easily and is then no longer able to support life (Morgan 2006). 
Māori therefore have a responsibility, as kaitiaki, to protect and enhance the mauri of all things 
(Marsden 2003; Harmsworth 2004; Morgan 2006; Hikuroa et al. 2011). 
 Māori values 
Every culture and every organisation have their own values which are the ‘norms’ of how the culture 
or organisation behaves. Organisation values are described in Harmsworth (2009 P.98) as the 
“invisible thread between people, performance, and profit”. A similar description could be used of 
values within society as a whole.  
Māori values are no different and could be said to be the way in which the Māori worldview is 
actualised within their community. Māori values “provide the concepts, principles, and lore Māori 
use in everyday life to varying degrees, affecting the interaction with others, and governing 
responsibilities and the relationships with both the natural and spiritual environment” (Harmsworth 
2004 p. 3). Some important Māori values in terms of sustainability are shown in Table 1: 
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Table 1:  Māori values with a modern definition and interpretation (Harmsworth et al. 2002; 
Harmsworth 2004; 2005; 2009). 
Māori Value Definition, modern explanation 
Arohatanga, aroha: Care, love and respect. 
Āwhinatanga: Assist, help, care for, give assistance to others. 
Iwitanga: The expression of the qualities and characteristics that make 
an iwi or hapu unique. 
Kaitiakitanga: Guardianship of and care for the environment, resource 
management. 
Kōkiri: The act of going forward, of being competitive. 
Mana, Mana whenua, Mana moana: Legitimacy to control, manage, and administer. 
Manaakitanga: Reciprocal and unqualified acts of giving, caring, and 
hospitality. 
Taonga tuku iho: Holding onto and protecting the treasures and knowledge 
passed on from the ancestors. 
Tau utuutu: Act of reciprocity and giving back or replacing what is taken or 
received. 
Te Aotūroa: Responsibilities of Māori in relation to the whole or part of 
the environment. 
Tūrangawaewae: Providing a place or standing, belonging and security. 
Tino rangatiratanga, Mana motuhake: Acts of authority and power. 
Wehi: Reverence, act of being in awe. 
Wairuatanga wairua: The spiritual dimension. 
Koha: Act of giving. 
Whakakotahitanga, kotahitanga: Unity, consensus, solidarity, and desire for individual 
differences. 
Whakapono: Having faith in and trust in others or in a system or 
organisation. 
Whakapapa: The ancestral lineage and ancestral rights, as outlined in 
section 4.1.2 above. 
Whanaungatanga:  Relationships and family connections. 
 
Tikanga – values in action 
“Tikanga means methods, plans, reasons, custom, the right way of doing things” (Marsden 2003 p. 
66). While Māori values are the “primary guide to behaviour” (Law Commision 2001 p. 17), tikanga is 
the right, or just action that will achieve the values (Law Commision 2001; Marsden 2003). A value 
such as kaitiakitanga therefore has tikanga that relates to it, which will enable that obligation to be 
fulfilled. Given its importance in terms of environmental management and therefore its relationship 
to the FSSD, it is worth considering kaitiakitanga and the tikanga associated with it more deeply. 
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Kaitiakitanga is defined as the act of guardianship. It is derived from the core word of ‘tiaki’, meaning 
to protect, care for, guard, to keep watch over (Roberts et al. 1995; Kawharu 2000; Marsden 2003). 
The addition of the prefix ‘kai’ denotes the agent of action, thus a kaitiaki is a guardian (Roberts et al. 
1995; Kawharu 2000; Marsden 2003). The act of kaitiakitanga is inherited from the tupuna and 
passed to the mokopuna. It is an obligation intimately entwined with other values such as 
rangatiratanga and manaakitanga (Kawharu 2000)  to safeguard and care for the environment for 
future generations, it links the past with the future and the old with the new (Selby et al. 2010). 
Kaitiakitanga therefore brings with it responsibilities and obligations to manage the environment and 
human behaviour, both spatially and temporally (Marsden 2003). It is a method of resource 
management (Kawharu 2000) that ensures the long term survival and collective well-being of the 
community, both now and in the future. As a result, environmental resources are there to use in 
order to survive, not to be exploited, but conserved (Kawharu 2002). 
An example of tikanga that enables Māori to act in their capacity as kaitiakitanga is rāhui (Maxwell & 
Penetito 2007). Rāhui is the prohibition or ban instituted on an area in order to protect the resources 
within it (Marsden 2003; Maxwell & Penetito 2007). With rāhui placed on an area all hunting and 
gathering is banned from occurring within it3, while other areas within a tribal territory will remain 
open. This can be thought of as a form of rotational farming so as to enable an area to regenerate 
and provide a continuous supply of resources (Marsden 2003).  
 
3.2 Traditional Ecological Knowledge and learning theory 
The traditional Māori practises outlined above are not dissimilar to those of other indigenous 
cultures throughout the world (Turner 2005; Berkes 2009a; Altman & Kerins 2012). First Nations 
peoples of Canada’s Pacific Northwest, for example, have a similar values system based on respect, 
appreciation, and  only taking what is needed (Turner 2005; Turner & Berkes 2006). Like the Māori 
they can trace their ancestry to lifeforms, such as mountain goats and trees and to landscape 
features such as mountains (Turner 2005; Turner & Berkes 2006). 
Such traditional knowledge is known as traditional ecological knowledge (TEK), with mātauranga 
Māori the Māori equivalent of TEK (Moller et al. 2009b). TEK is the “cumulative body of knowledge, 
practice and belief, evolving by adaptive processes and handed down through generations by cultural 
transmission about the relationship of living beings (including humans) with one another and the 
                                                          
3
 A rāhui can also be placed on an area if a person has drowned for example, but this is not the same as a rāhui 
for resource management reasons as it relates to the possible contamination because of the tapu (sacredness ) 
relating to death (Marsden, M 2003) 
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environment” (Berkes et al. 2000 p. 1252). While some Western trained scientists consider TEK an 
outdated knowledge system, protagonists argue it to be an adaptive, up-to-date, and effective way 
to ensure sustainable wildlife harvesting. The key to TEK is that it links local knowledge to local 
variations in wildlife behaviour (Moller et al. 2009b). 
An example of TEK is the traditional tītī harvesting by the Rakiura Māori. A team from Otago 
University have been working in partnership with Rakiura Māori to research this traditional practice 
since 1994 (Moller et al. 2009b) and concluded that harvesting is guided by tikanga Maori. Each 
successive generation is introduced to these techniques by storytelling, observation, and finally 
participation in the harvest. The skill and knowledge passed through the generations is a process of 
‘learning by doing’ (Moller et al. 2009b). But more than that, the Rakiura Māori are governing the 
management of the titi harvest itself so passing to the next generation the process of harvesting and 
an understanding, and knowledge of the beliefs and values of Rakiura Māori. Therefore, it is not just 
learning the process but knowing the process, knowing the culture and knowing the identity. So, 
becoming a muttonbirder is a process of ‘knowing by doing’(Moller et al. 2009b). 
Establishing tikanga around titi harvesting could not have occurred overnight however. “Indigenous 
resource management systems are not mere traditions but adaptive responses that have evolved 
over time” (Berkes & Turner 2006 p. 487) through an iterative learning process (Berkes & Turner 
2006; Turner & Berkes 2006). The use of iterative learning makes TEK an adaptive process that is akin 
to adaptive co-management (Berkes et al. 2000). Adaptive co-management is an approach where 
“institutional arrangements and ecological knowledge are tested and revised in a dynamic, on-going, 
self-organised process of learning-by-doing” (Folke cited in Berkes & Turner 2006 P.496). 
Iterative learning appears to be key to a community’s ability to adapt (Turner & Berkes 2006; 
Armitage et al. 2008; Berkes 2009b), as it allows people to reflect on, adjust, and enhance activities 
and behaviour to suit a new condition or situation (Armitage et al. 2008). With their ethos of 
teaching titi harvesting in a process of learning by doing, Rakiura Māori seem to be engaged in 
process of iterative learning known as experiential learning (Moller et al. 2009b).  
The experiential learning theory (ELT) was developed by David Kolb and is essentially a “process 
whereby knowledge is created through transformation of experience. Knowledge results from the 
combination of grasping and transforming experience” (Kolb cited in Kolb et al. 2000 p. 2), so the 
participant learns at the same time as doing (Kolb et al. 2000; Armitage et al. 2008). The process of 
ELT can start at any stage, but generally starts with concrete experience, the participant engaging in 
an activity. The participant then reflects on their experience and assimilates these thoughts into 
abstract concepts. Consequently this leads to them creating new ideas for how the actions can be 
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carried out, which they test through concrete experience once more (Kolb et al. 2000). This process is 
shown in Figure 5 below:  
 
Figure 5: The experiential learning cycle (Adapted from Baker et al. 2005; Berkes 2009b) 
However, Rakiura Māori seem to go one step further than simple learning by doing and engage in a 
process of triple loop learning (Armitage et al. 2008). Over time they not only adjust the tikanga 
associated with titi harvesting, but also adjust the Kaūpapa associated with an activity and develop 
norms and protocols for the governance of the resource (Berkes et al. 2000; Turner & Berkes 2006; 
Armitage et al. 2008; Moller et al. 2009b). 
 
3.3 What knowledge counts and what counts as knowledge 
Research suggests that attaining a sustainable society will not just be done with incremental change, 
as occurs with single loop learning, but by society wide learning to occur so as to change its norms 
and beliefs (Berkes & Turner 2006; Armitage et al. 2008; Folke et al. 2010; Evans & O'Brien 2013). In 
other words, triple loop learning. Western society is just beginning to realise the need for more 
sustainable behaviour, as the plethora of books on the subject indicates (For example Quinn 1996; 
Robért 2002; Turner 2005; McKibben 2007; Suzuki 2007; Sachs 2008; Suzuki 2010).  
And yet there exists a system of indigenous environmental, social, and economic management (i.e. 
sustainability) that has operated successfully for centuries, even millennia, from which Western 
society could learn (Turner 2005; Berkes & Turner 2006; Turner & Berkes 2006). Indeed indigenous 
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scholars such as Charles Royal are saying indigeneity can offer and teach the world something (Royal 
2005; 2012). At the same time, environmental philosopher Daniel Quinn is suggesting that society 
needs to adopt a new form of tribalism if it is to continue to prosper (Quinn 1995; 1996; Quinn 1999). 
The reason indigeneity and its knowledge systems have gone through a  “process of deliberate 
colonial exclusion” (Matunga 2000 p. 36) in New Zealand, possibly relates to “the particular form of 
colonisation practised by the English in building their empire [which] treated the philosophy of liberal 
rationalism and the economics of Western capitalism as omnipotent. Alternative worldviews were 
deemed illegitimate, and often subversive” (Kelsey 2002 p. 373). The desire of the colonisers seems 
to have been for Māori to assimilate into their culture and to enjoy the perceive benefits (Mitchell & 
Mitchell 2007a). But the question Māori ask is why? (Hohepa 1978). There seems no doubt that 
Māori welcomed the settlement of Pākehā in New Zealand (Hohepa 1978; Mitchell & Mitchell 2007b) 
and largely, willingly signed the Treaty of Waitangi in 1840, ceding kāwanatanga to the crown 
(Hohepa 1978; Matunga 2000; Mitchell & Mitchell 2007b). But while they ceded kawanatanga, their 
“reasonable expectation was that … their tino rangatiratanga or unqualified chieftainship over their 
environment would be protected” (Matunga 2000 p. 38). In other words their ability to live as they 
wished to live, not as the crown wished, was protected (Mitchell & Mitchell 2007b).  
In recent years the Māori culture has enjoyed a renaissance and it has begun to be recognised in New 
Zealand as something that adds value to the community and country as a whole (Hohepa 1978; Hook 
& Raumati 2011; Spiller et al. 2011b). Indeed, several researchers are emphasising the benefit of 
businesses with profit centred business values adopting Māori values that are based on broader 
societal benefits (Hook & Raumati 2011; Spiller et al. 2011a; Spiller et al. 2011b). Other researchers, 
meanwhile, are developing models and tools for sustainable development and environmental 
monitoring that are based on kaūpapa and tikanga Māori ideals (Harmsworth et al. 2002; Morgan 
2006; Harmsworth et al. 2011; Walker 2012). 
It seems logical therefore to ask, why, with all the existing values and tikanga at their disposal, would 
Wakatū Incorporation want or need to adopt a system that comes firmly from the Western scientific 
worldview? There are however many similarities between the FSSD and a number of Māori values 
that suggest it could act as a bridge to common understanding between Pākehā and Māori around 
environmental management, while at the same time allowing each culture to continue to practise 
their own lifestyle in their own way. These similarities and this possible bridge will be explored in 
more detail in the following section. 
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Chapter 4  
Understanding The Framework for Strategic Sustainable 
Development from a Māori perspective  
The purpose of this chapter is to consider the FSSD from the perspective of the participants of the 
focus groups (hui) and, where possible, from the perspective of the literature explored in the 
previous chapter. These perspectives will be approached as follows: first the general attitudes of 
participants are explored to understand if they feel there is value in indigenising the framework; 
second the similarities and differences between the Te Ao Māori and the FSSD are examined; and 
finally improvements that make the framework relevant to the Māori worldview are considered. 
 
4.1 General Views of the Framework for Strategic Sustainable Development 
The general view of TNS and the FSSD is best summarised by comments from participants in the 
second hui who stated “there is real potential there” and that “it really resonates with me a lot of 
what you said, there was a lot in there though … but for the most part it seemed to make common 
sense”. They also felt that the framework might be able to assist society as a whole. One participant 
likening the current environmental situation to a Kenworth truck, “we're [a] child [in the road] and 
there is this massive Kenworth truck that’s coming down the road and the real issue is how do you 
stop the truck? ... And the truck is driving towards a cliff and that’s our world, but just whoever’s 
driving that truck has so much invested in that truck going to the edge of the cliff that they can't stop 
it… I guess maybe that’s what this is, it’s that tool to … eventually stop that Kenworth before it runs 
that child over”. 
Participant in the third hui compared the current situation with the pre-European Māori lifestyle, 
commenting that “Māori lifestyle was pretty simple, they had to manage the food ... the fish you 
took, the birds you took, you managed the food basket basically, managed your food system because 
that was the most important thing for the people” and that one “reason people don't accept it [the 
environmental issue today] or change is that they don't understand the threat, they don't 
understand the need ... [but] when you have to manage something for survival you do.” Another 
participant added to this, “See one of the problems of looking at the past is that these things 
[environmental issues] weren't issues … You looked after where you were and when it wasn't 
suitable to look after you, you moved on. Well everything that was used was natural … we did cut 
down trees and utilise the materials for fuel or for shelter but … it was always with the knowledge 
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that you would cut down these trees for fuel for energy and for warmth and for shelter, but also your 
food source comes out of that area so you've got to have that balance.” This is in keeping with 
Robért et al’s (2002) view that ‘sustainability’ only became an issue when society ceased to be 
‘sustainable’. 
However, there was also a sense that while the FSSD is similar to Māori thinking, it is not expressed 
in a way that resonates with Māori. A participant at the second hui commenting that “all of this 
make[s] absolute sense [but] you could sort off say this doesn't quite fit” and a participant at the 
third hui that “it fits with the Māori way of thinking, it’s not quite the way Māori think about it, but it 
definitely fits”. A comment from a participant at the first hui summarises these feelings, it is “not to 
say the content is not right but [that] the form is not right”. 
This perhaps relates to the fact that, while Pākehā have been educated to believe that nature is 
something to be conquered and something which humans are separate from (Turner 2005; Suzuki 
2007). Participants at the first hui highlighted this point, one stating “Māori sustainability, which 
doesn't really exist because we don't talk like that, is just about our Māori worldview”. For other hui 
one participants, this raised the issue of how seriously the Māori worldview is taken, one stating 
“that comes back to the whole valuing of knowledge systems, you know, and epistemology being at 
an equal level.” Another that: “we need to consider … what knowledge counts and what counts as 
knowledge. From an indigenous point of view this is right on the button as often our approach to 
thinking isn't always considered as having the same type of rigour as Western science because it's 
different.” 
A participant in hui two echoed these points stating, “I guess we say that, because for it [the FSSD] to 
be a real thing that we would engage with, it has to be authentic, you could chuck a page in about 
indigenous wisdom and that ticks that off or … we could we could go down and do a CEMARS audit4 
of our vineyards and knock that off but would that be a Māori thing? … Cause if that [an indigenised 
FSSD] was really helping us that would be really something to engage with.” 
This participant went on to say that if the FSSD was more relevant, then Māori would engage with it. 
“Let me give you an example, water is a big issue… But for Māori it’s a fundamental concept in 
everything that we do. Everything we work on is about water and stuff, and we can't do certain 
things if we don't have water, because it has a spiritual component and people wouldn't walk out of 
an urupā without washing their hands and stuff. If we … say 'we've got to make sure our water’s 
clean cause it does this and this and this', that would be engaging with Māori because they would say 
'oh yeah I get that’. At a shareholders’ meeting, all the owners when they get up, they don't talk 
                                                          
4
 CEMARS is the carbon reduction programme, Certified Emissions Measurement and Reduction Scheme, 
managed by CarbonZero. 
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about the return on equity, well some of the accountants do, but they get up and talk about these 
thing [environmental issues], these are the real things, … and … ‘you [Wakatū Incorporation] aren't 
acting consistently with what our culture is’, that would be real, that is really important.” 
Another hui two participant felt that there remained “a natural reticence to buy into new models of 
stuff particularly if they haven't emanated from within”. They felt that this reservation was because 
of a concern that Māori would “find ourselves where we're deconstructed and there’s a whole lot of 
shit around us … and we think this [FSSD] is a good model to use, lets implant this and use this as a 
framework for us to grow back up as us, but we’re [we’d be] building a different us”.  
A culturally relevant FSSD therefore needs to be built on existing Māori belief systems. Several 
participants in hui one stating that it should start with “the creation story ... that has to be the start, 
it has to be the start ... because it’s the start of who we are.” Another added to this, commenting 
“yeah well it goes back to the talk ... saying at the outset that at a cellular level we are all 
interconnected, like that’s not a surprise to Māori people, it wasn't a surprise to our people 1000 
years ago, we say that’s our ancestor mountain or ancestor river or this tree is my ancestor we mean 
that, we are related to everything around us and that’s all imbued in that creation story”. The 
comments of another hui one participant emphasised the interconnectedness of the tangata whenua 
view, “the interesting thing about our creation is it’s not just about a person, it’s about what’s under 
the ground, what’s in the ground, what’s in the air, what’s in the water, that’s our whole thinking, we 
don't exist without all the others and all those other things exist within us”. Such a view aligns well 
with the FSSD. 
The significant of the Atua were also highlighted by hui one participants, “now I keep thinking about 
the whole thing of creation and all these aspects that we have is part of every person and all our atua 
is part of us and our makeup… That whole model of creation we are all part of that and Papatuanuku 
and our responsibility to Papatuanuku. She takes care of us and we take care of her. But that is who 
we are you have to go back to that”. And “the gods themselves, our Atua, are also a metaphor of 
human behaviour, so they are not just external manifestations that compartmentalise the 
environment, they [are] also … about how we behave.” 
The general view of participants of all three hui was therefore that while they liked the FSSD and 
could see its potential, it was not relevant to their culture. Certain similarities between the FSSD and 
the Māori worldview were recognised by participants and these are discussed in detail in the next 
section. But for Māori to fully engage with the FSSD its cultural relevance would have to increase 
significantly. 
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4.2 Similarities and Differences between the Framework for Strategic 
Sustainable Development and the Māori worldview 
Given the development of the FSSD and the Māori worldview, literally a world apart, it is not possible 
to say that an aspect of one system has an equivalent in the other any more than one can say an 
apple, a fruit not found in New Zealand prior to colonisation, is the equivalent to a fruit native to 
New Zealand. One can say, however, that there were similar fruits in New Zealand or that the FSSD 
has similarities with the Māori worldview and at a superficial glance, there are a number of 
similarities. They both take a holistic approach, they are both intergenerational in their outlook, and 
they both take an integrated approach that acknowledges that humans are part of nature not 
separated from it. At the same time, however, there are a number of differences between the two 
knowledge systems and the basis on which they were developed and delivered. This section will 
explore these similarities and differences not only from the perspective of the focus group attendees, 
but also from the perspective of the literature discussed in the previous chapter.  
4.2.1 Similarities and differences in level one - understanding the system 
The Natural Step starts with the system itself, with understanding the planetary system and the laws 
of nature, which come from the very creation of the universe itself (Eriksson & Robért 1991). This is 
much the same as a Māori approach, which also starts by understanding creation of the universe and 
interconnection with and whakapapa into that system (Marsden 2003). In her research into the 
synergies between the Natural Step and tangata whenua views, Walker (2011 p. 8) concurs with this 
view stating “level one [the systems level] reflects an overarching principle which connects directly to 
a tangata whenua view”. Both the FSSD and the Māori worldview therefore take a whole system 
approach to resource management. This is an approach that incorporates humans into that system, 
not separate to, but part of and dependent on that system (Robért et al. 1997; Marsden 2003; 
Walker 2011). 
From the perspective of the participants of all three hui, there was a sense that there were 
similarities between the FSSD and the Māori worldview with comments like “I did see some 
similarities in terms of … cross over in Māori thinking”, “it’s common sense really, yeah I think it fits” 
from hui two participants. The most common phrase participants used to describe the similarity 
between the two approaches was kaitiakitanga. A hui three participant stating “Kaitiakitanga, that’s 
what that looks like to me, it’s the whole making sure the system’s working and monitoring it”, and a 
hui two participant, “maybe it is kaitiakitanga, maybe that is our natural step”. Another hui three 
participant picked out specific ideas they had seen in the FSSD presentation that were similar, “being 
conservative, manage your resources, look after your resources, think about the long term, don’t 
degrade the resources within your local area”. 
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The use of the tree as a metaphor was also seen as being similar, a hui one participant commenting 
that the “tree metaphor is great, but it doesn’t go far enough, but it is good because it draws on 
something from the natural world that we can relate to”. While a hui two participant stated that the 
tree was “a good metaphor, like [that] metaphor. It’s funny because I’m using this metaphor [in one 
of my projects], well a totara tree”. The conclusion of this comment perhaps sums up one of the 
differences between the two approaches that the hui participants identified, which was cultural 
relevance a hui one participant stating “thinking of the tree, [make] it a kowhai, something we 
connect to”. The general feeling of all the participants therefore, was that the FSSD needed to be 
communicated “from a cultural Māori perspective”. A hui three participant commented that “yeah I 
think a lot of what has been talked about there is how Māori think, but it’s [about] using the Māori 
terminology and kind of recasting it in a way that Māori think”, while a hui one participant stated 
that “the framework itself, the terms used, are not the right terms from our perspective, they are not 
culturally relevant in terms of lifting our consciousness about the importance of those particular 
stages and steps.” 
One hui two participant, while agreeing that there were similarities and that both took a holistic 
whole systems approach, felt that there remained a fundamental difference in worldviews. For them 
this difference highlighted that, while the FSSD was holistic, it was not as holistic as Māori thinking: 
“The whenua is the afterbirth and we plant it because it makes us part of the land so it’s that thing 
that we are the land, … so the extension of that is that the environment is the people, we are part of 
that, that’s a fundamental concept and … you can't extract it out and say these are separate 
components if you’re looking at it from a Maori paradigm.”  
This difference stems from the use of science by each approach. The system that is described by TNS 
(Eriksson & Robért 1991) sits within the realm of Western scientific thinking, while the approach 
used by Māori, that Marsden (2003) describes, is based on mātauranga Māori. This was 
acknowledged by another hui two participant, “it’s clearly a Western scientific construct, which I get” 
and by a hui three participant “it’s academic. See if you were delivering this to the owners of the 
incorporation then you’d wrap it up differently”. This has also led to a lack of the concept of mauri 
within the FSSD which a hui two participant noted, “there is a struggle for us to identify ourselves 
working [with the FSSD] in terms of what would be kaūpapa Maori. For us [we] would ... say, when 
we’re doing our work with our land, where is the mauri of things? And that’s I guess absent in that 
[the FSSD].”  
Western science and mātauranga Māori are often seen as conflicting (Berkes 2009a; Moller et al. 
2009c) and this was acknowledged by a hui two participants who commented “there is a dichotomy 
between Western science and mātauranga Māori”. It is a dichotomy that exists despite the similar 
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results the two knowledge systems can generate through their different approaches. The ideas of the 
tohunga regarding energy (Marsden 2003), for example, are not dissimilar to the early physicists’ 
ideas on energy as outlined in Eriksson and Robért (1991). There is a case to be made, therefore, for 
a greater partnership between Western science and mātauranga Māori (Moller et al. 2009a), with 
the two systems able to learn much from each other (Moller et al. 2009c). This is certainly true of 
TNS, and despite the different basis on which TNS and mātauranga Māori were developed, the ideas 
of the two approaches are alike as demonstrated by the similarities between the assertions of Robért 
(2000), that the FSSD links small scale with large scale, upstream with downstream, economy with 
ecology, and short term with long term, and Moller et al (2009a) that TEK can provide long term 
perspectives, while at the same time fine-scale local detail. 
This idea of a potential partnership between Western science and mātauranga Māori was raised by 
several hui participants, a hui three participant commenting “when it comes to decision-making 
everything is based around Western science, there’s very little about Māori science … [but] your 
scientific people are slowly catching onto it.” A hui two participant added to this stating that: 
There’s been this big thing going on in ecology that ecology, from a Western science thinking, 
is kind of at odds with mātauranga and our natural systems, there’s just been this thing, this 
us and them thing. But the more I look at it it’s like, hang on, in actual fact the guts of what 
you guys are talking about is really similar, if you look at the definitions of ecology it’s about 
the movement of energy between and interaction of, species and their environments and 
then you talk to the Kaumātua in the bush they are talking the same language, but ideas they 
follow is how this bird related to that tree and in what time of year that bird is interested in 
that tree, and which fruit are the best for doing the best thing. And you talk about these 
cycles and you look at the definitions of ecology and that’s the same thing, it’s not published, 
it’s not talked about, we’re stuck in this us/them battle 
4.2.2 Similarities and differences in level two – principles of sustainability 
Robért et al (2002) argue that sustainability only became an issue when society became 
unsustainable. Therefore the principles of sustainability define unsustainability. If society avoids 
these it must be sustainable (Robért et al. 2002). Walker (2011 p.9) believes that Māori values and 
beliefs are similar to the principles, stating, “a Māori view of natural sustainability supports 
conditions which focus on the elimination of unsustainable principles and practises.” The basis on 
which both TNS principles and Māori beliefs and values were developed is another similarity. 
Evidence suggests that the “depletion crisis model” (Berkes & Turner 2006 p. 482), where change in 
behaviour results from resources becoming depleted, has caused a change of behaviour in both 
cases. The TNS principles certainly have been developed in response to an increasingly unsustainable 
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society (Robért et al. 2002). Anderson (2002) argues that the unsustainable behaviour of early Māori 
society, in contrast to their present beliefs and values, drove their society to alter behaviour and cites 
archaeological findings of the unsustainable harvesting of Moa by early Māori as evidence5.  
More specifically, the similarities between TNS principles and kaitiakitanga become more obvious 
when the following quotes are compared. First from Marsden (2003 p. 50), describing that the need 
for exercising kaitiakitanga over the environment is “to prohibit exploitation, denudation, 
degeneration and pollution of the environment and its resources beyond the point of no return, 
where the latent ‘pro-life’ processes within the biological functions and ecosystems of Papatuanuku 
collapse”. The second quote is from Robért et al (1997 p. 86) who are describing the rationale for the 
third sustainability principle, “in a sustainable society we cannot harvest or manipulate the 
ecosystem in such a way that productive capacity and diversity systematically deteriorate.” 
That there are similarities between the sustainability principles and Māori beliefs and values was 
expressed by all three hui, a hui two participant stating, “certainly there is a Māori thinking around 
the concepts that you put up and it’s just that they have different processes and different names” 
and a hui one participant that the principles “make sense, but my comment about them is they don't 
capture any sort of emotion. They don't grab you here [your heart], it’s not that they aren't true and 
right, but it doesn't resonate with us.” Like previous statements, these recognise the similarities, but 
at the same time express the need for the principles to be articulated through a Māori voice.  
A hui three participants echoed the idea that the first three principles are akin to kaitiakitanga, for 
example, “I think kaitiakitanga sits right above it all, so these are just specific issues but kaitiakitanga 
thing’s right above it all” and the sustainability principles are “sort of kaitiakitanga for us, isn’t it? In a 
word.” The fourth principle was also seen as akin to Māori values such as whanaungatanga and 
manaakitanga. A hui two participant expressing this as follows, “if you as kaitiaki, for example, if you 
come up with some specific things, some ideas , that are really at the forefront of your mind, are 
there ones that wouldn’t fit within those four [sustainability principles]? You guys might be able to 
think of some that don’t come in here”. 
In terms of the differences between the principles and Māori values and beliefs, one difference 
stems from the framing of the principles within a Western scientific construct. Hui two participants 
felt this resulted in principles that were entirely biophysical and lacking in spirituality and that this 
was “a very deliberate difference and it comes from the Western science construct”. They also felt 
that the sustainability principles “are very biophysical” and “spirituality is not there, it might be in 
                                                          
5
 Others, however, argue that indigenous cultures learnt sustainability as much from the “ecological 
understanding model” and observing nature and the behaviour of other species, as from depleting resources 
(Turners and Burkes 2005 496). 
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number four, but it’s not in your face” and “to get you there [your emotions], it’s more about the 
impact on say the wairua”. The principles were also seen as very cold and academic to all hui 
participants, a participant of hui three stating “it’s more the way it’s presented is the issue to me, it’s 
kind of cold”, and hui one that “like if you talk about taniwha as an environmental tool, you talk 
about the destruction of his or her home, whether it’s a river or underground whatever, it’s more of 
a relationship with the entity or the environment than just those [principle], they’re sort of sterile 
scientific ways of describing your relationship with the earth” and “the language is quite, it would be 
hard for people to interpret I think, to grasp it”.   
Another difference is in the holistic nature of the Māori worldview. The principles were seen as 
broad, but in a limited and less holistic manner than similar Māori values, a hui two participant 
commenting as follows, “I think they are quite specific, except for number four the others are very 
specific and I think from a kaitiakitanga perspective there would be other things, it’s almost like a 
subset of maybe other things that would exist on a radar of a kaitiaki for example. From a Māori 
perspective they are quite limited those first three.” Also, “I don’t think anybody would say you were 
wrong, but they might say have you considered [this or that], and it wouldn’t be limited to just those 
four conditions.” 
A final comment from a hui two participant sums up both differences in one statement: “I think there 
is a fundamental difference here, this [TNS] is very focussed, whereas Māori are encompassing. I 
think they [principles] are broad, but in the physical spectrum. It’s about physical processes, whereas 
in a Māori sense there are other layers to that spectrum, there is a physical one, but in Māori it’s 
spiritual and there are a whole lot of things in there.” 
4.2.3 Similarities and differences in level three – strategy level 
Mintzberg and Waters (2004 p. 17) define a strategy as “a pattern in a stream of decisions”, while 
Kaplan and Norton (2000) state that a strategy moves a company from the present, to a desirable 
future. It seems fair to assume that the pattern Mintzberg and Waters refer to is the strategy leading 
into the future, while the decisions relate to how to get to the future.  These definitions come from 
standard business texts (Segal-Horn 2004; Kaplan & Norton 2008), so a strategy is not unique to the 
FSSD. Most successful businesses develop strategies to direct them into the future, meaning the 
FSSD is simply one of many strategic planning tools that businesses can use. The differences between 
a usual strategic planning tool and the FSSD are the underlying principles that the FSSD uses to 
develop the strategy.  
The underlying principles of a usual business strategy are related to increasing the profit that the 
company makes, thus enabling it to grow (Bakan 2004; Porter 2004; Friedman 2005; Suzuki 2007; 
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Kaplan & Norton 2008). The underlying principles of the FSSD are the four sustainability principles 
that consider social and environmental progress, as well as profit (Robért 2002; Korhonen 2004; 
Missimer et al. 2010). Profit is just a way to enable the good work of the organisation to continue. 
This is not dissimilar to the motivations of Māori businesses (Harmsworth 2005; Spiller et al. 2011a) 
such as Wakatū, who seek to make a profit, but only to enable them to continue their work to help 
their people. Other factors are important for Wakatū, beyond profit (Mitchell & Mitchell 2007a; 
Taylor 2012). 
Māori are highly strategic, and collaborative, people. Walker (2011) makes this point when she refers 
to the traditional structures of Māori, such as Runanga, and their roles in decision-making and 
governance of iwi, comparing these to the eco-municipalities of Sweden that coordinate and 
implement strategies for sustainable development within the communities. She particularly makes 
the point that these structures are collaborative in their decision-making processes, an aspect that it 
shares with the FSSD, both processes seeking to identify a future course through collaboration and 
consensus. Walker (2011 p. 15) emphasises this with the following whakataukī: 
Ma tini, ma mano ka rapate whai 
(By many, by thousands the object is attained) 
Wakatū has clearly demonstrated its strategic planning strengths in developing their 500 year 
intergenerational plan – Te Pae Tawhiti. This highlights both a similarity and a difference between 
the FSSD and Te Ao Māori. Both processes are future focussed, but while the FSSD develops future 
visions of 20 – 50 years, Te Pae Tawhiti takes a different view of the future with the plan written with 
a people the writers of the plan will not even meet in mind. As a hui one participant stated, “we 
[don’t] think in terms of one lifetime, so our definition of long term is quite different from other 
definitions and it is intergenerational”. This is not uncommon within Māori planning as another hui 
one participant stated:  
We are really strategic … sort of people, you know. Up until [my] parents generations going 
all the way back, … we’ve all been genetically engineered through arranged marriages where 
… generation after generation there have been certain outcomes that our communities have 
wanted to occur and so they have arranged socially certain things to happen… We still have a 
very strong tradition, not so much for arranged marriages, but of that same sort of long term 
view of how we are going … to go about something [and it] doesn't have to happen in our life 
time. 
Another similar approach, or at least an approach hui participants were comfortable with, was 
backcasting. A hui two participant commenting, “if you used your principle of backcasting, so taking 
 36 
kaitiakitanga or taking a Māori aspiration in that sense and then backcasting to the now, you might 
come up just using that as a process … so yeah … I feel relatively comfortable in terms of how that 
might work for Māori.” While a hui three participant stated, “I think it’s [backcasting] something we 
do a lot particularly for food, … if we don't look after this and don't look after that, if we exploit this 
exploit that, there’d be no food left so we've actually got to take these actions so that we represent 
the future position. I'm just thinking about birds cause birds, is one of the key food sources, so every 
year they would go around and they knew they had to wait until after birds had mated and new birds 
were born and they were surviving so there is no point going and killing off the birds before they had 
mated.” 
The second main difference between the FSSD and the Māori approach, like the previous difference, 
also relates to whakapapa and that previous generations, as well as future, are considered in Māori 
planning. Māori have a concept in planning and walking through life, of walking into the future 
backwards. “We walk backwards to the future but looking back at the past, that's what we say, ngā 
ra o mua, the future days or the former days [or the days before us].” This is lacking from backcasting 
as this hui two participant noted, “see what this [backcasting model] doesn't show, doesn't 
demonstrate, is the person’s journey to the whakapapa and this is what the Māori concept does, it 
actually places a huge amount of emphasis on your journey, your linkage to the past as a way to plan 
for the future.” 
However, while this concept is different to backcasting, it was felt that it had the potential to 
contribute to backcasting, as demonstrated by this statement from a hui three participant, “planning 
in this way means that people are going into the future very aware of what's happened in the past. 
It’s kind of knowing what's happened in the past and there’s good things that happened in the past, 
bad things [that] happen in the past and if you did the good things you'll be ok, but if you don't learn 
from the past you'll end up in the same place. Its saying that history is a very important teacher and if 
you acknowledge your history then you’ll do well in the future, but if you don't, or misunderstand it, 
or replicate some of the things you haven't done well, you'll end up in the same position.” 
4.2.4 Similarities and differences in level four – the actions  
For the FSSD, actions stem from the sustainability principles, which in themselves stem from the 
system as a whole (Robért et al. 1997; Robért et al. 2002; Korhonen 2004). The principles provide a 
compass pointing toward a future where the principles are not violated (Robért et al. 2002). In the 
short term this may result in the principle continuing to be violated, current technology might for 
example, mean reducing dependence on fossil fuels is not presently feasible but in the years ahead 
actions can occur to reduce our dependence, so ultimately we attain a state where the principles are 
not violated (Robért 2002; Roberts & Henry 2009).  
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For Māori, the relationship between kaūpapa and tikanga is similar, as Marsden (2003 p. 66) 
explains: “kaūpapa and tikanga are juxtaposed and interconnected in Māori thinking. When 
contemplating some important project, action or situation that needs to be addressed and resolved, 
the tribe in council would debate the kaūpapa or rules and principles by which they should be 
guided. There is an appeal to first principles in cases of doubt and those principles are drawn from 
the creation stories of Tua-uri, the acts of the gods in the period of transition following separation of 
Rangi and Papa, or the acts of mythical heroes such as Māui and Tāwhaki and numerous others”. So 
again, actions come from principles which, in-turn, come from Māori cosmology. 
Walker (2011) discussed the three way parallel of learning-planning-doing that is an important factor 
of the sustainable worldview of tangata whenua that is echoed in the research of Moller et al (Moller 
et al. 2009b). They highlight actions being undertaken in a process of learning and knowing by doing 
as outlined previously (section 4.2). This process of iterative learning is also a feature of the FSSD, 
with actions designed with flexibility in mind so if new information comes to hand that alters the 
value of an action, it can be changed. Ray Anderson (1998 p. 55) uses a metaphor of the first lunar 
landing to describe this.  “I remember hearing a NASA scientist say once, talking about Apollo XI, that 
first man-on-the-moon expedition, that 90 percent of the time the spacecraft was off course. The 
critically important mid-course corrections made it possible to reach the moon, and determine the 
outcome.” The destination in this case, is defined as the four sustainability principles and mid-course 
corrections are required to the actions that will take us to our destination, in other words, it is 
necessary to learn by doing so as to attain the best outcome. 
The difference between the FSSD and the Māori view on actions is again the Western scientific 
construct of the principles on which the actions will be based. So while tikanga come from Māori 
values and from their worldview (Marsden 2003), the actions of the FSSD are directed by principles 
that have been derived from Western scientific understanding around entropy and thermodynamics 
(Robért et al. 2002). The result of this is that there is a lack of cultural resonance with the FSSD, and 
consequently any actions that may be derived from using the principles of the FSSD. 
4.2.5 Similarities and differences in level five – monitoring tools  
For the FSSD this level is about ascertaining whether the actions are moving the organisation or 
community toward the vision and the actual impact of the actions on the system (Robért et al. 2002). 
Monitoring is just as important within the Māori worldview. Walker (2011 p. 17) states, “localised 
knowledge, participation, observation and on-going learning are the tools that are used most in a 
tangata whenua view when evaluating and measuring how we are performing in the natural world.” 
A hui three participant drew attention to the need for monitoring when determining actions as 
kaitiaki, “so this part of the forest is not a lot there, so we won’t go there this time around, we’ll let 
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that replenish so the future state is good … Even from a fisheries point of view if it got fished out 
[and] there wasn’t a lot of fish there, they’d say we’ll leave that area to regenerate, or we’ll fish over 
there so we don’t completely knock the stocks out. So a lot of that went on and management of the 
resources, looking at the future state and saying well actually we need to take these actions so that 
we enable ourselves to get to that future state.” 
Both Walker and this hui participant make reference or allude to observation as an important factor 
in the monitoring process. Walker (2011 p. 17) goes on to state “it is the people from the area who 
touch, feel, smell and listen to what is happening in their landscape. For example hau kainga who are 
mana whenua have developed a store of understanding about their areas over a long period of 
occupation. These communities and individuals are kaitiaki of the area and provide the information 
required in an evaluation and measurement process.” Although monitoring within FSSD is carried out 
by observing changes in conditions, it is done from a more Western scientific basis and not from the 
basis of TEK as is the case with monitoring within the Māori world. 
This highlights the difference between the FSSD and Māori monitoring. This difference is further 
demonstrated by Hikuroa et al (2011) in their research on the use of the Mauri Model on Te Kete 
Poutama. Western trained scientists were hired to conduct the ecotoxicology testing of the area, and 
measured the presence of both naturally occurring and anthropogenic elements. “For the 
anthropogenic containments – dioxins, PCB, drums of zinc hydrosulphite and sodium dichromate – it 
is a case of presence or absence that is important [to the local iwi], not the concentration, and for 
the naturally occurring geothermal contaminants their presence is of no concern” (Hikuroa et al. 
2011 p. 4). This is because “for centuries their ancestors had lived  in and around the hot springs and 
their experientially derived local mātauranga has no record of concern for any geothermal waters” 
(Hikuroa et al. 2011 p. 4).  
A summary of the similarities and differences between the FSSD and the Māori worldview is provided 
is Table 2.  
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Table 2: Similarities and differences between the FSSD and the Māori worldview 
FSSD Aspect Similar Māori Aspect How is it similar How is it different? 
Understanding the 
system 
The Māori worldview of 
cosmology 
Whole system and 
holistic approach, 
humans as part of the 
system, not separate 
Western science 
construct, lack of mauri, 
not culturally relevant  
The tree metaphor Use of living things to 
describe systems 
Use of a natural thing is 
the same approach as 
Māori 
Lack of cultural 
relevance, TNS uses a 
European tree species, it 
is an isolated model, not 
integrated 
The principles of 
sustainability 1, 2 and 3 
Kaitiakitanga The protection of 
resources for future 
needs  
Western scientific 
construct, lacks 
spirituality, broad but not 
holistic, lacks cultural 
relevance 
The principles of 
sustainability 4  
Whanaungatanga, 
manaakitanga etc 
The care of people both 
now and in the future 
Lacks cultural relevance 
Strategy level Strategic planning is 
common to both 
approaches 
Both future focussed, and 
profit is to help the 
people and the 
environment, not the 
sole motivation  
The definition of 
intergenerational. 
Whakapapa stretches a 
long way forward and 
back, the  FSSD into a 
relatively short future 
Backcasting Was practised, but now 
there appears to be no 
conscious model 
Consideration of a 
desired future and 
determination of steps to 
get there 
The teachings of previous 
generations is also 
importance for Māori 
The actions  Action is similar to 
tikanga and common to 
both approaches 
Actions, like tikanga, 
come from principles, 
and are adjusted as 
learning occurs (learning 
by doing) 
The scientific construct 
on which the principles 
were developed 
Monitoring tools  Monitoring is common to 
both approaches but no 
specific value 
Monitoring the actions to 
ensure their success 
The scientific construct 
on which the monitoring 
is developed and takes 
place 
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4.3 Improving the relavance of the Framework for Strategic Sustainable 
Development 
In section 4.2 the similarities and differences between the FSSD and the Māori worldview were 
discussed. Hui participants highlighted a number of similarities, which suggests that the FSSD could 
be of useful to Wakatū. At the same time they identified some fundamental differences: its use of 
Western science, its lack of spirituality, and while it is holistic and integrated, it is not as holistic and 
integrated as a Māori approach meaning as it stands the FSSD will not engage Wakatū shareholders 
and would not be useful to them. These differences were felt to be so fundamental that simply trying 
to apply Māori words and concepts to the FSSD may just confuse. One hui three participant stating, 
“If you try to Māoriise this you could confuse people because they would be thinking of something in 
a Māori context, which doesn't quite fit with that [the FSSD], because it’s similar but it’s different, so 
you actually end up confusing people more.” A hui two participant added to this, stating, “It’s not 
about picking up models and reframing ourselves to fit that model, it’s the other way round.” 
Māori have their own way of successfully approaching sustainability issues, as a hui one participant 
points out, “I think the steps are there for Maori and indigenous people to achieve sustainability. 
They have had years, generations, of living that way, so it’s kind of like looking at going back and 
looking at how we used to interact with nature and with our ecosystems.” Hui participants therefore 
felt that the right approach was to use an existing Māori approach that is saying the same as the 
FSSD. A hui two participant stating “I'd say go and try and find as many things that explain this in a 
Māori way. … So it’s sort of like rather than try and transliterating this whole process, it’s actually 
looking at finding the equivalent Māori word or process.” Another hui two participant agreed with 
this, “rather than bringing it to Māori and ... citing the examples, experiences of Māori that align with 
that sort of thing [the FSSD], instead allowing Māori to tell it their way and you'd be really powerful.” 
The issue therefore seemed to relate to how the FSSD was communicated, not the ideas it was 
communicating and its communication needs to be relevant to Wakatū. Several hui three participant 
concurred with this one stating, “the way that you’re communicating that, I understand that, but you 
go to some of our other people, they would struggle with that” and another, “I question whether it’s 
a cultural context or simply, just like you’d have to do to any group you spoke to, you’d have to adapt 
the language to whoever it was you were speaking to, so that they can relate to whatever it is you 
are saying, drawing examples that they can grasp because they've experienced them in some way 
and I think that's the key to delivering anything.” 
But as well as being communicated in a relevant way the FSSD needs to be a fully integrated model. 
“The presentation itself should be integrated all the way through” stated a hui one participant 
because it was seen as a collection of different models combined around one issue, sustainability. A 
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hui one participant felt basing the model around a natural system could also help ensure it resonates 
with Māori stating “for TNS to work for us we need to identify a natural process or form that we are 
familiar with from our landscape around us, or from our understanding of the world around us, and it 
needs to be comprehensive so that there are not a lot of different types of models, so there is not 
lots of changing from the tree, to the funnel, to the framework steps, to the four systems, to the 
backcasting, you know, so it all has to resemble natural process itself.” But “the thing is we really just 
want one model, I think the more simple and well understood the better, we shouldn't be trying to 
be too clever and come up something too obscure, it needs to be something that is really general 
knowledge from the world around us and there are lots of examples of that”. 
Several examples of existing models that were relevant to Māori were discussed by the hui one 
participants, “so Te Whare Tapa Whā is the four sided model that recognises that the wellness of a 
person or people depends on four elements. So from a Western perspective it’s often just physical, 
but from the Māori indigenous perspective it’s physical, spiritual, social and physiological and that 
someone is not considered well unless all of these things are in sync. Te Wheke; so Te Wheke is the 
octopus with the eight tentacles. Te Pae Mahutonga, that's another good one, that’s the Southern 
Cross that’s another health one where there's two indicators, the two pointer stars and then there's 
four elements. The whare is a good one, about the language and society in general; you have the 
people and the land at the bottom with the floor of the house. The walls of the house are all the 
things like education and health and law and the roof is the language.” 
Metaphors can be powerful tools for the communication of messages (Batten 2009). A good example 
of this is the character of ‘Ishmael’ in Daniel Quinn’s sustainability ‘novels’ Ishmael (Quinn 1995) and 
My Ishmael (Quinn 1997). Ishmael is a telepathic gorilla who teaches humans sustainability and is a 
metaphor for the natural world, separate from humans and able to convey messages that a human 
could not. As Te Whare Tapa Wha6 (Durie 2012) and the other metaphors outlined above 
demonstrate, they are a common tool within Te Ao Māori for communication. 
The funnel was an example of where a more relevant metaphor could make communication easier. 
The funnel is itself a metaphor for over consumption of ever declining resources and was described 
by a hui two participant as similar to child rearing. “I see some parallels with … aroha and bringing up 
children, it’s like basically tutū children basically want everything, don't they, and your job as a good 
parent is to guide them in the right direction and in a situation where they can't have everything, 
sometime that involves some good discipline”. A hui three participant felt describing it as “a hīnaki 
would be good, … so its open at one end and narrower at the other … so the eel swims into it, cause 
                                                          
6
 Te whare tapa whā is a metaphor based on a wharenui (meeting house) with the wall representing the four 
aspects of health, taha tinana, taha wairua, taha whānau and taha hinengaro. If one of these is missing, then 
the person may become unwell (Durie, 2012). 
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it funnels them into it, but they can't get out. So the eel swimming in from the outside, they swim in 
and think oh there’s plenty of room to get through there, but when look at it from the inside they 
realise they can't get out.” This is akin to a community metaphorically hitting the wall of the TNS 
funnel as the resources it depends on decline, thus leaving the community less and less room to 
move out of the situation it is in. 
Kōrero, waiata, and whakataukī were also identified by hui and two participants as possible ways to 
communicate the FSSD. “All of our stories have got messages and at different levels depending on 
where you are at … I think there are lots of models in our own stories that you could really dig into”, 
“I think … a really appropriate model is our creation kōrero, it’s deep with lots of levels” “We start 
with whakataukī, we start with traditions, with stories, with practises and we start to deconstruct 
that and talk about why we do certain things certain ways”. A hui three participant agreed stating “I 
think stories are a good way to tell this sort of stuff, yeah stories, whakataukī, [are] a really good way 
to tell anything because people listen, to stories but they fall asleep when you tell them theories.” 
Māori values were also discussed as a possible starting point for presenting the framework, but hui 
two participants sensed that whakataukī and kōrero were a better place to start than values. “I don't 
know that values are right; you know Māori normally start things off with those proverbs because 
they are stories and telling things around it. It’s almost like those things are more relevant than 
defining it down to a value.” 
The possibility that stories and whakataukī presented was highlighted by a hui two participant who 
stated: 
Well in our stories there is loads of stuff, human origin for starters, Tāne Mahuta … Tāne 
Mahuta shaped the first woman out of the red ochre and breathed life into her and she came 
to being and then they had children together. When Tāne Mahuta’s daughter found out that 
she was effectively the result of an incestuous relationship she disappeared into the 
underworld and became Hine-nui-te-pō, where we all go to when we die, to guard it. And 
Hine-nui-te-pō is in herself a metaphor about mother and land and whenua and stuff. Even 
the creation of Te Ao Mārama, the notion of the tree, Tāne Mahuta being the tree and 
separating [Rangi and Papa] and so creating potential and the space in which we live in to 
today and there's a whole lot of things that emanate from that story: obligations, cause and 
effect, reciprocity. Again, this is the beauty of whakataukī and these types of things, that 
there is so much information contained in them. 
Another hui two participant also discussed the potential of whakataukī, using as an example a 
whakataukī called “Hutia Te Rito” as a way to communicate the four sustainability principles. “There 
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is a metaphor of the flax for the family, it’s about, if you rip the heart out of the family where's the 
bird going to sing and those sorts of things. And I was thinking, is that a number three [third 
sustainability principle]? And it’s not really a number three, it’s probably a number four [fourth 
sustainability principle], I was thinking it was a four. It's kind of number three and four, it’s kind of all 
of them [all four sustainability principles]. Cause taking the heart out of flax, you could say that is 
taking the guts out of the earth, the destruction of the forest through open cast mining, all of that 
stuff and that’s the beauty of whakataukī, you start to draw down and there are layers upon layers 
that underpin these things.” 
Papatuanuku was also raised in hui three as an effective way to communicate the sustainability 
principles, “those first three are all to do with Papatuanuku, earth mother, so taking stuff out of 
Papatuanuku, putting toxic substances back into or producing toxic substances, they've got to go 
somewhere and inevitably end up back in Papatuanuku, and degrading natural systems which is 
Papatuanuku, because people would get that.” 
Alongside this a hui two participant discussed the idea of experiential learning that enables the 
“personification of the environment … because if you’ve got a lake that’s eutrophic and it’s crap, and 
its the lake where all your ancestors have gathered kai for eons and you feel there’s an emotional 
thing there. It would be the same if you were looking at a sick family member, so it just comes 
naturally that you would feel obliged to move in a direction to fix up the situation.” 
A hui three participant felt that to highlight the consquences of the four sustainability principles, the 
results of violating these principles needed to relate back to the impact this will have on the future of 
Wakatū and its ability to provide for its people. “By using chemicals, by using these products, by 
creating that waste, you're poisoning that land, you are potentially poisoning the people that work 
there, people that live there and you are definitely poisoning the future opportunities for yourselves. 
I think that brings it back to what we were talking about before, as in this is not subsistence living, 
this is not sustainable activity, we’re making money in the short run, but in the long term we are not 
achieving any of those important things we are about.” 
To summarise, what became apparent was that for the FSSD to be communicated effectively to 
Wakatū Incorporation, it needed to be presented as a single integrated metaphor, based on the 
natural environment, with which they can relate and which personifies the environment for them 
and to use whakataukī and kōrero, which they know and understand.  
 
  
 44 
 
 45 
Chapter 5 
An alternative framework 
In the previous chapter, the general view of Māori toward the FSSD, the similarities and differences 
between the FSSD and Te Ao Māori and how the FSSD might be made more relevant to Māori were 
discussed.  These discussions can be summarised as follows. There was a sense that the FSSD has 
potential and generally fits with the Māori worldview, but it simply did not resonate. The place of 
knowledge is significant as the FSSD is similar to, but different from, the Māori worldview and there 
are Māori ways of doing the same thing as the FSSD. In terms of the similarities and differences, one 
word described the FSSD for most hui participants – kaitiakitanga. Other more specific similarities 
that were picked out were holistic, integrated, and intergenerational, but it was not felt to be as 
holistic as the Māori worldview and the definition of intergenerational is rather different with the 
FSSD setting visions of 20, 30, or 40 years for businesses, while Wakatū Incorporation’s 
intergenerational vision, Te Pae Tawhiti, sets a 500 year vision. Knowledge is another big difference 
with the FSSD based solely on Western science, so lacking aspects of spirituality and of mauri. 
This may suggest it is not possible to make the FSSD relevant to Māori, but while it is not quite right 
suggestions were made for how it could be improved. Fundamentally these came down to how it 
was communicated with the overwhelming consensus that for the FSSD to be communicated in a 
relevant manner, it needed to be one metaphorical, integrated model that is based on a natural 
system people are familiar with, thus personifying nature and that used the Atua, kōrero and 
whakataukī known and understood to Māori, so allowing Māori to communicate their way. 
Communication is frequently a problem when issues are discussed. A term in one culture can mean a 
very different thing in another culture. For example, from a Western perspective, “ecosystem 
services” means the resources that ecosystems supply to humanity so humanity can meet its needs 
(Hawken 1993; Costanza et al. 1997; Millennium Ecosystem Assessment 2005; Suzuki 2007). The idea 
is to place an economic value on these resources so humans can see the value it gains from nature, 
which humans would not be able to replicate (Costanza et al. 1997). However, for Māori this suggests 
the separation of humans from nature as one hui participant said “the word ecosystem services 
that’s kind of us and them, it’s separating us from the environment. Come on ecosystems, service our 
needs!” As a result, if that term were used in a presentation to Māori they will place their own 
definition on it and the presenter and listener will be talking at cross purposes. 
For Wakatū, this has often described their communication with  local authorities, which can lead to 
such discussion ending in litigious situations (Taylor 2012). In 2012 for example, Wakatū appealed a 
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Tasman District Council resource consent decision to the Environment Court regarding the removal 
of water from Motueka River to supply settlements along coastal Tasman. Wakatū argued that the 
river would lose its mauri in this process of transfer. While they lost the appeal they did achieve one 
victory, the court stating that iwi should be notified of applications for large-scale takes and be 
involved in a consultative group with Tasman District Council to enable the expression of their 
kaitiakitanga responsibilities (NZ Environment Court 2012).  
Given the feedback of the hui, it would seem that the present method for communicating the FSSD 
was also a case of talking at cross purposes. Despite the best efforts of the author, who was 
communicating information that Māori fundamentally agreed with, its delivery was so alien to the 
Māori worldview that it was never going to engage them and the potential of the FSSD, which both 
Wakatū and the author agreed was there, could never be realised.  
Based on the information obtained at the hui, a new method for communicating the FSSD was 
developed and this was presented to a feedback hui in May 2013. That method is described in the 
following section. 
5.1 A draft prototype framework 
5.1.1 The technical explanation 
As previously stated, hui participants overwhelmingly felt that the FSSD needed to be communicated 
as one metaphorical, integrated model, based on natural systems that people are familiar with and 
that also uses their Atua, kōrero and whakataukī. It was therefore decided to base the framework 
around one natural system that is of significance to local Māori. As water had been raised by several 
hui participants as significant for Wakatū, it was felt that the system used should be water based. The 
system chosen was the Riwaka River and Resurgence, where the river travels under Takaka Hill 
through a series of caves to emerge as clear, clean water once again (Department of Conservation 
2011). The resurgence is a wahi tapu for local Māori and includes the traditional birthing site of 
Crystal Pools (Taylor 2012) which makes this a significant site for Wakatū Incorporation. 
In addition to these factors, it is also said that the early Māori explorer, Hui-Te-Rangiora, stopped at 
the Riwaka Resurgence to recover from his trip to the southern oceans on which he discovered 
Antarctica (Peart 1998; Reed 2006). Hui-Te-Rangiora is a significant tupuna for local Māori who refer 
to him with great closeness. 
Hui-Te-Rangiora is remembered on top of the Whare Tupuna called Turangapeka at Te 
Āwhina in Motueka. If you look closely, you can see that the carving at the top of the meeting 
house is a tekoteko of Hui-Te-Rangiora looking out – looking for the land. On top of other 
 47 
houses around the country are people like Kupe, Māui and other tupuna, but for us, in 
Motueka, there’s that man, that explorer – Hui-Te-Rangiora (Taylor cited in McFarlane 2007) 
The Riwaka River is therefore felt to be a system that will engage local Māori. If this were being 
presented to another iwi, however, then a different system would be needed that the local iwi had 
an association with. The principles behind the presentations would remain the same however. 
In this presentation, the journey of Hui-Te-Rangiora from the resurgence to the river mouth is 
described. As a tupuna, Hui-Te-Rangiora connects the participant with their whakapapa to the land. 
In the course of the journey, the separation story of Ranginui and Papatuanuku, the subsequent 
“dressing” of the land and sky by Tāne Mahuta and his brothers, and the creation of the first woman, 
Hineahuone, are described to identify that we came from the land and that we are obligated to 
Papatuanuku for all that we are. In FSSD terms this is the equivalent of level 1, understanding the 
system. Whakataukī and prose were also used to link these themes and ideas to emphasis the idea 
that humans are part of the system and are connected to the land through whakapapa. To depict the 
over use of resource by current generations, the funnel in FSSD terms, a metaphor of an Eel trapped 
in a hīnaki is used.  
For level 2 of the FSSD, the principles of sustainability, specific reference is made to three Atua, Tāne 
Mahuta (god of the forests and animals), Tangaroa (god of the seas, fish, inland water ways and also 
blood flow and human secretions) and Tāwhiri-mātea (god of the wind and weather). While other 
Atua are also important, these three in particular relate to the issues that ensure human survival, 
food, water, and air. The importance of these three Atua and our impact on them is emphasised, 
along with our impact on Papatuanuku and Ranginui. This also includes the use of whakataukī and 
prose to emphasise the consequences of these impacts.  
No specific mention is made of the four sustainability principles themselves, but they are in the 
background, underpinning the message that is being communicated. To emphasis the ideas to date, a 
video of a waiata by Maisey Riku was shown at this point – Tangaroa Whakamautai. 
Metaphor is again used in depicting level 3, the strategy level, of the FSSD and also backcasting, with 
Pūpū-Whenua (Powelliphanta, the giant land snail). Pūpū-Whenua, which is the largest of the native 
snails with a shell growing up to 9 cm in diameter (Meads et al. 1984), is found throughout the 
Nelson region, particularly in the Abel Tasman and Kahurangi National Parks. It is nocturnal and feeds 
on the native earthworm (Meads et al. 1984).  Like all mollusc shells it has a clear series of growth 
rings  spiralling back to the centre were its original hatching shell lies (Meads et al. 1984). Each year 
as the snail grows the shell develops at its outer edge with the inner rings therefore representing the 
previous years and thus its whakapapa. Pūpū-Whenua moves into the future, carrying its whakapapa, 
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its history, on its back where ever it goes as a reminder and as its protection. This also makes Pūpū-
Whenua a good metaphor for backcasting. The animal itself moves forward towards its vision while 
we humans “stand” at the growing edge of its shell looking at the future, but at the same time 
remembering the past. Actions to attain the future can then be determined that will assist Pūpū-
Whenua to advance.  Whakataukī were again used to emphasis the points made. 
Thus through the use of people, places, and animals of significance to Wakatū, plus the use of kōrero 
and whakataukī they know and understand, a presentation using “prezi” was developed. “Prezi” is an 
online presentation programme (www.prezi.com) based on zooming software. This allows the 
presenter to zoom in and out of images which can enhance the engagement of those viewing the 
presentation. It is particularly useful for this type of presentation that requires abstract connections 
to be made. A PowerPoint could not generate the same result. 
In table 3, the different levels of the FSSD are shown alongside the method for communicating that 
level from a Māori perspective. The script of the presentation given to Wakatū can be seen in the 
next section. 
Table 3: The method for communicating the aspects of the framework for strategic sustainable 
development from a Māori perspective 
FSSD aspect The communication method from a Māori perspective 
The System The Riwaka River is the system and the journey of Hui-Te-Rangiora links present 
generations to their whakapapa. The separation of Papatuanuku and Ranginui 
as well as the creation of Hineahuone, and whakataukī describe the place of 
humans as part of this system 
The funnel Eels swimming into a Hīnaki describes the over use of resources. The weakness 
of this is that it does not allow for it to open into a funnel and thus a restorative 
and sustainable society 
The sustainability 
principles 
Tāne Mahuta, Tangaroa, and Tāwhiri-Mātea are described and the result of 
impacts on them, Papatuanuku and Ranginui outlined  
The strategy level and 
backcasting 
Pūpū-Whenua is a metaphor for strategy and the backcasting of actions towards 
the strategy. The shell of Pūpū-Whenua represents whakapapa, guiding and 
protecting it as it moves into the future 
Actions and tools Actions and tools feature as an aspect of backcasting and the need for actions is 
highlighted to overcome threats to the Atua and Papatuanuku  
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5.1.2 The spiritual explanation 
What follows is the script and some of the images used for the feedback hui in May 2013. The aim of 
this script was to present the alternative framework to the original hui participants and to seek their 
views regarding the resonance of it. This was to see if the participants had suggestions for improving 
it before it is presented to the owners of Wakatū, which it is hoped will be undertaken in future 
research. 
Tena koutou, tena koutou, tena koutou katoa  
In the preparations for this hui, I was reminded of a film called “The 
Necessities of Life”, about an Inuit man Tiivii, who contracts 
tuberculosis in the 1950s and is moved from his home on Baffin 
Island to Québec City. Late in the film Tiivii was asked what his home 
was like, in response, he said “it has all the necessities of life” (Pilon 
2009). Quebec City didn’t have that for him, it had trees instead of 
ice, what can Tiivii do with trees?  
This provides an interesting contrast with the Māori explorer Hui-Te-
Rangiora (figure 6), because when he set out to explore southern 
oceans, he presumably knew that a place existed that could provide him with all the necessities of 
life. So, it’s no wonder he ended up at the Riwaka Resurgence (figure 7).  
Riwaka Resurgence could be described as having all the necessities of life and Hui-Te-Rangiora spent 
time here recovering from his trip, in the course of which he is reported to have seen icebergs, so he 
was probably pretty sore by then and wanted to soak in the healing water of the resurgence.  
And why not, after all – ko te wai te ora ngā mea katoa (water is the life giver of all things) (Cited in 
Walker 2011). It is also a unifying element that links 
the present generation, not only to the rest of nature 
but to their whakapapa – Inumia, inumia, I ngā wai 
kaukau o o tupuna (drink, drink of the bathing waters 
of your ancestors) (Cited in Walker 2011). 
 And the water at the resurgence emerges from the 
very belly of Papatuanuku, as if from veins running 
through her body. Papatuanuku has always been there 
caring and providing for her children – ko Papatuanuku te 
matuao te tangata (the Earth is the parent of man) (Cited in Challenger 1985).  
Figure 6: Hui-Te-Rangiora, 
Te Awhina Marae 
Motueka  
Figure 7: Riwaka Resurgence  
 50 
Papatuanuku and Ranginui, the sky father, were 
created near the dawn of time and begat their 
children, the Atua, into a place of darkness (figure 8). 
In separating their parents Tāne and his brothers 
introduced light and created potential in which they 
could develop. Ranginui and Papatuanuku grieve at 
their separation, the tears of Ranginui falling for 
Papatuanuku, while her mists rise up and reach out 
to Rangi. 
Then the children of Ranginui and Papatuanuku began to care of their parents (figure 9), Tāne 
clothing Papatuanuku in his forests and Ranginui in the stars. Tangaroa fills the seas with his children 
the fish, and Ruaumoko forms the mountains.  And from the red ochre of Papatuanuku the first 
woman, Hineahuone, was created and with the breath of Tāne she came to life. So people come 
from the breath of the gods and the Earth of Papatuanuku. And when we die we will return to her 
through the portal of Hine-nui-tu-po.   
So what was Hui-Te-Rangiora thinking when he stood here, watching the water bubbling forth, 
listening to the children of Tāne? It is doubtful that he was thinking “hmmm I must act sustainably 
here”, but one could expect that he would have been grateful to Papatuanuku and her children for 
the wares they were providing him. Te toto o te tangata, he kai, Te oranga o te tangata, he whenua 
(the blood of a person is food, the sustenance of a person is of the 
land) (Cited in Walker 2011).  
He would undoubtedly have looked on this place with respect as 
well as gratitude, aware that he could not get home without the 
sustenance from the Resurgence, so taking just what he needed to 
get home. Why would he take more? And who knows when he 
may need to come back again. 
The land and everything in it and on it is scared – ko te tapu o te 
whenua, ko te tapu o te tangata (it is scared land that is the sacred 
person) (Cited in Walker 2012). This is the system we exist within; 
this is where we came from. All the trees and animals, the 
landforms, they are our all ancestors, as well as our protectors and 
the source of our sustenance. What is the value of disrupting or 
destroying that? Because if we do that, we do it to ourselves and 
Awakening, Tāne found 
his mother, Papa, and his 
father, Rangi unclothed, 
unadorned, unbeautiful. 
 
So Tāne clothed them, his 
mother and his father. 
Papa, with towering trees,  
The sweet throated tui,  
The drifting butterfly, 
The fragrant piripiri, 
The white petalled 
clematis, 
The soft weeping rimu. 
 
Rangi, with coloured 
rainbows,  
shimmering stars, 
blazing comets, 
the glowing sun. 
(Cited in Challenger 1985) 
 
Figure 9: Rewaka Resurgence 
My mother was the Earth. 
My father was the sky. 
They were Rangitane and 
Papatuanuku, the first parents, who 
clasped each other so tightly that 
there was no day. Their children were 
born into darkness … 
(Ihimaera 1973) 
Figure 8: Crystal Pools, Riwaka 
Resurgence  
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you know if we had done that a few hundred years ago we would starve or have to move. But now … 
well we don’t know what happens we just go to the 
supermarket and buy more.  
Society is being squeezed, kind of like an eel 
swimming into a hinaki (figure 10). There are a few 
more people in our world now than when Hui-Te-
Rangiora was here and they are all demanding more 
and more resources. So imagine Hui-Te-Rangiora 
put out a hinaki to catch his dinner and here we are, the eel swimming along the stream, don’t see 
the trap and in we swim. “Oh that’s ok we can get through here” we think but once inside its like 
“bugger – how did that happen” and we end up dinner. Well society faces the same situation if we 
don’t change our behaviour and find a way to swim round the hinaki or get bigger teeth. 
We can avoid this situation, if we looked after Papatuanuku and the Atua, who have always been 
there helping us, providing for us. Toitu te Marae o Tāne, Toitu te Marae o Tangaroa, Toitu te iwi (if 
the domain of Tāne and Tangaroa are healthy the people will be healthy) (Cited in Walker 2011). 
You don’t have to look far to see the consequences of what happens if Tāne and Tangaroa aren’t 
respected and cared for. Hui-Te-Rangiora must have looked at the forests of Tāne (figure 11) and 
seen a land of abundance, particularly after the southern oceans. But even here the consequences 
are now evident, the loss of the Moa, and the decimation of species since Europeans arrived. We are 
literally what we eat though. The Ihalmiut, an Innut people, talk of the deer that is their diet in this 
way. “The flesh that grows on our bones is the flesh of deer, for it is made from the flesh of the deer 
we’ve eaten. This is why we’re the people of the deer. The 
deer aren’t our prey or our possessions they are us” (Quinn 
1996 p. 182). This changes how one thinks about the deer, 
because one then start to care for it to ensure its survival so 
they can ensure one’s own. 
And the air, did you know we are breathing the same air that 
Hui-Te-Rangiora breathed? An American scientist did some 
calculations around this, he looked at the gas argon that is one 
of the gases within our breath, and there are trillions or argon 
atoms breathed in each time we breathe. Now argon is inert so we just breathe it all out again, and 
what happens to it? Well if you imagine the air we are breathing out, it floats under the doors and 
round the glass and goes off around the world, and a year later this guy calculated that 15 of the 
Figure 10: Myles Birket Foster “The Eel 
Traps” via Wikimedia Commons  
Figure 11: The realm of Tāne, 
Riwaka Resurgence 
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argon atoms that you breathed out a year ago are in your breath now (Suzuki 2010). That means we 
breathe the same air as Hui-Te-Rangiora, as Maui as all of our tupuna. Tiaki te ha o Tāwhiri-mātea 
(care for the breath of Tāwhiri-mātea) (Cited in 
Walker 2011) 
What about water, of Tangaroa? We are water and 
whatever we do to the water we do to ourselves. By 
weight we are at least 60% water so it is logical that 
Tangaroa is also the deity of secretions and blood 
flow. He wai Tangaroa I whano ai ki uta (by means of 
water Tangaroa travels inland) (Cited in Reed  & 
Calman 2008). The water cycle is continuous as 
Ranginui takes water from the oceans, and then it will 
fall again as rain, filling the waterways of Papatuanuku 
and providing us with drinking water. So, drops of 
water in our tea cups, might feasibly have been drops 
of water in the drinking vessel of Hui-Te-Rangiora 
(figure 12). 
Moving forward in time now, Hui-Te-Rangiora is a distant tupuna now, and here we are on the banks 
of the Riwaka River with State Highway 60 rushing past (figure 13). Lord knows what Hui-Te-Rangiora 
would make of it and how we treat each other and Papatuanuku.  
Manaaki whenua, manaaki tangata, hare whakamua (care for the land, care for the people, go 
forward) (Cited in Walker 2011). You can’t separate care for the land from care for the people but at 
the moment we are giving it a good go. We are taking things from Papatuanuku that she had buried 
away from us for our protection so now we are poisoning ourselves with them. We are putting things 
into Papatuanuku that she hasn’t seen before so 
she doesn’t know what to do with them, so we 
are poisoning her, which is the same as poisoning 
ourselves. Her children aren’t immune from this 
treatment either, as we take the offspring of 
Tangaroa and Tāne as if it doesn’t matter, but it 
does, we destroy them, we destroy our ability to 
live. And then we turn on each other and try and 
move forward before the next person does. But 
The Children of Tāne  
When I stand in the shadow of the tree, 
Do I stand in the presence of my brother? 
When I feel the wind upon my face, 
Do I know that he gives me breath? 
When I gaze upon the glistening waters, 
Do I know that I am water? 
I am the vision of the gods 
Born in the womb of the land 
Between the land and the sky I exist 
People – from the seed sown at 
Rangitea! 
 Tihei Mauriora! I sneeze and breathe life!
(Winitana cited in Morgan 2007) 
Figure 12: The realm of Tangaroa, Riwaka 
River 
Figure 13: Riwaka River, State Highway 60 
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we are all whanau. Why do we do this to whanau? 
What we have to remember is respect, respect for Papatuanuku, respect for the Atua, and respect 
for ourselves. We have to think carefully about what we take from Papatuanuku, what we put back 
into her, how we treat her, and how we treat each other, so we treat her and each other with 
respect. 
The unfortunate history of Wakatū means that it has not been able to follow this kaupapa, but Te 
Pae Tawhiti, an intergenerational vision, is now in place to move to a different more respectful place. 
So what can help Wakatū to develop actions 
for achieving that vision?  
One of the children of Tāne Mahuta may be 
able to help. On the forest floor, deep among 
the litter seeking out worms is a child that is 
relevant to strategy because it looks forward 
to the future while at the same time carrying 
with it a reminder of its whakapapa. Pūpū-
Whenua (figure 14) is the giant land snail, and it is heading resolutely towards the future, while its 
spiral shell points at its past. Each layer represents the previous generation, stretching back to the 
time of Tāne Mahuta and beyond. The vision in Te Pae Tawhiti sits just in front of Pūpū-Whenua, 
while we stand on edge of the shell, at the present, acknowledging the past and using the knowledge 
of the past to help us develop actions to move us to the future.  
So how might this work in practice? 7 Well just to use one example, let’s consider the use of 
persistent agrichemicals. What is the issue with putting persistent agrichemicals on the orchards and 
whenua of Wakatū? Basically it spreads; it spreads 
through the land, into the rivers, into the seas 
beyond. It gets absorbed by Ranginui when the 
water drifts up as mist and then falls on the forests 
as rain, spreading again into the trees and the 
animals that live in the forest. There probably is not 
an Atua unaffected by agrichemicals and because it 
has never been encountered by them before, they 
just don’t know what to do with it. We are 
                                                          
7
 This paragraph will be adjusted to reflect concerns expressed by hui participants regarding duality. These 
changes can be seen in appendix 2 
Figure 14: Pūpū-Whenua, the giant land snail 
(Parker 2013) 
Figure 15: Riwaka River mouth 
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poisoning them all, we are poisoning the whenua and the water ways and their ability to continue to 
provide for future generations, which impacts directly on the ability of Wakatū to achieve its aims 
and vision.8  
Te whenua te wai ū whakatipu ngā tamariki (land is the nourishment which promotes the growth of 
the next generation) (Cited in Challenger 1985). So just taking this one issue you can start mapping 
actions that will help us look after Papatuanuku, Tangaroa, Tāne and the rest of the Atua. 
So we have made it to the sea now, to the mouth of 
the Riwaka (figure 15). It is important to note, 
however, that there are many ways to approach this. 
It is just one example of an integrated metaphor of a 
whole system that utilised whakatauki and korero 
within it. But there are other ways of presenting this 
using other stories that may be more appropriate. 
However, this type of model can help Wakatū, 
because first it provides a lens through which 
sustainability issues can be identified and made relevant and understandable, so persistent 
agrichemicals are a violation of Papatuanuku and impact on Tangaroa, Tāne Mahuta and others. 
Persistent agrichemicals also violate the 2nd, 3rd, and 4th sustainability principles but that’s not 
nearly as interesting and doesn’t have the same depth! 
The second thing this metaphor does is that it visualises the strategy within its place in the system, as 
part of the system. You cannot separate Pūpū-Whenua from the forests it lives in any more than a 
strategy from the system it exists in. The forest, and indeed Pūpū-Whenua, is also timeless, so this 
places a different perspective on strategy development, as it incorporates the intergenerational 
aspects. 
So, as we stand and look to the distant horizon that we can see in this photo (figure 16), we have 
come to the end of this journey. Like Hui-Te-Rangiora before us, we are in effect looking at the 
future. But what will that future hold?  Will it be one of continued impacts on Papatuanuku and 
Ranganui, and their children, ourselves? Or will it be one where Pūpū-Whenua can roam free, 
pursuing his earthworms unimpeded by the threat of human interference? 
Nō reira, tena koutou, tena koutou, tena koutou katoa  
 
                                                          
8
 At this point an example of an exercise for developing actions that hui participants felt would improve the 
presentation will be inserted, this can be seen in appendix 2 
Figure 16: Tasman Bay from the Riwaka 
River mouth 
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5.2 Hui Feedback 
In their feedback the hui participants not only discussed areas for improvement but also raised other 
issues and overall there were five themes discussed in the feedback hui. These were: issues around 
their role as kaitiaki; general views on the alternative framework; areas in which the framework 
could be improved; a potential role for the framework as a bridge between Te Ao Māori and the 
regulatory environment; and the next steps for Wakatū implement the framework. The first three 
issues will be discussed in the present section, while the next chapter will address the last two issues. 
The first issue that was raised at the conclusion of the presentation related to kaitiakitanga rather 
than the framework itself, with the first participant commenting “for me kaitiaki starts right here 
with yourself, if you can't look after yourself, you'll never look after anything else”, “the whole issue 
around kaitiaki in May 2013, we've got a big job on our plate trying to turn the 100 years you've been 
here around”. Another added to this stating “for us it’s about principle and kaitiaki we owe it to our 
ancestors but we owe it to our future generation to stand up and fight for a matter of principle.” This 
might seem rather distant from the presentation, however, it actually confirmed that the theme of 
kaitiakitanga and the emphasis on the owners of Wakatū being kaitiaki came through the framework 
strongly, which had been one of its aims. 
More specifically in terms of the framework there was a general sense that the ideas presented were 
good and were relevant to the Māori worldview, “I'm pleased to see you were listening to what we 
were saying, it's good to see a response like that and that theme of kaitiakitanga came though quite 
strongly”. Another participant stated “that's the relationship we have with our natural world which is 
inherent in what that presentation was saying to us, because we get that, there would be very few 
Māori that wouldn't relate to that and understanding what that is saying to us. We say it lots of 
different ways to tell that same story but there is a fundamental level where we really get that, that 
really resonates with us.” 
Other statements affirmed the choices made in terms of the Atua, of Hui-Te-Rangiora and of the 
Riwaka Resurgence. “Wakatū Incorporation are a people of the land and the sea, so not only does it 
incorporate Tāne Mahuta but Tangaroa, these are two vitals but the third one is air [Tāwhiri-mātea] 
and we need all three to survive. If we can build our values around that, and for me those are the 
three elements that are really important, and ensure that our tikanga is addressed as we go forward 
to ensure that our values are incorporated”. Another participant stated “you talked about the 
resurgence and Hui-Te-Rangiora, that there should be integrity in every decision we make, so there is 
always going to be a safe place where they could come back to, to be fed by that water or the land” 
they went on to raise a warning, however, that will be explored in the next chapter “the real trick is 
going to be balancing the commercial and the cultural”. 
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The use of metaphors was also acknowledged. “That Pūpū-Whenua, I think that's a really appropriate 
metaphor for sustainability for us as kaitiaki, I think there are lots of layers there and I'm pleased to 
see this sort of introduction to it.” Another participant stated “I really liked the Pūpū-Whenua in 
terms of a symbol”. They then went on to enhance the metaphor, commenting on what happens if a 
culture leaves their ‘shell’ behind in a bid to get further ahead, “you can get out of the shell and you 
can actually go quite a long way, but you're actually leaving behind your protection and your history, 
so you're forgetting you history and knowledge and you can be out there for a while but you're going 
to get caught, sooner or later someone’s going to come along and stand on you. But if you keep that 
[shell] with you, you are going to be better off in the longer term.” 
Another participant, while liking the framework and the presentation, felt it was not for them to 
decide if the framework was relevant, instead “it’s the people and how they engage with it, whether 
they agree with it or not … that will be the real test of whether it’s a successful thing that we 
[Wakatū] can really engage with.” 
Three improvements were suggested by the participants. The first was to introduce more duality to 
the presentation. One participant in particular felt the presentation was “quite black and white 
[compared to] Te Ao Māori, which is full of duality. You get duality in language and also in terms of 
our kōrero the origins of our world, our universe so it talks about things like ying and yang and even 
with our separation kōrero that was done. The brothers got together there was a camp that said yes 
you have to separate and there was a camp that said no, so again there are two side of the story 
there.” They went on to state, “I think balance is the key thing, it is presenting the bad and the ugly, 
but its saying we're aware of everything, so to me it says we are informed of our context and decide 
that this is the way forward.” This absence is acknowledged as an error as duality is a feature of the 
FSSD, so the action section on persistent chemicals will be altered to reflect duality. 
The second improvement was to explain how actions might stem from the framework better. One 
participant stated “it would have been interesting to walk through a particular example [of 
developing actions] to see the interplay TNS [the FSSD] would have in those processes”. It is agreed 
this would help and in an FSSD workshop an exercise would occur to develop actions. An example of 
such an exercise will be introduced to the improved framework. 
The final area for improvement was to show the relationship between the FSSD and Te Ao Māori. 
One participant stated “is there one diagram that talks about Te Ao Maori here, and the regulatory 
environment here, and TNS [FSSD] crossing both worlds and towards sustainability or economic 
development or sustainable livelihoods? A really powerful visual is like metaphors, that would be 
really useful just to know if we are all out there looking to pick it up and we instantly get from it ‘oh 
this is our missing gap’, ‘we are trying to engage with this and trying to influence this regulatory 
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environment or stakeholders or customers and we've got this, which is us, and this [FSSD] could be a 
bridge’. That would be cool because that would value add. Cause what that … [diagram would say is] 
‘oh no, hang on, this is Te Ao Maori, it [FSSD] is not supplanting over us … it’s on this side of us’ … and 
all these barriers would drop away.” A diagram such as this is thought to be a useful addition and will 
be added to the final framework. In the next section these improvements will be outlined in detail. 
5.3 The final prototype 
Hui participants identified three areas for improving the indigenous framework: 1. Include an 
example of how an exercise to develop actions might work; 2. be clear that this is not a black and 
white process and that duality and balance are included; and 3. include a diagram that shows the 
relationship between the FSSD, Te Ao Māori, and the regulatory environment. None of these 
suggestions are thought to be substantive and once addressed would enhance the presentation. 
Each suggestion is addressed in turn to show how they will be handled in an improved framework. 
The actual improvements are shown in appendix 2. 
5.3.1 Duality of the FSSD 
This relates to the aspect of balance which is present within Te Ao Māori but was perceived as 
lacking within the FSSD, the prototype coming across as very black and white at times. At one level, 
the FSSD does take a black and white stance as this quote from Robért et al (2002 p.205) shows, 
“today, persistent compounds foreign to nature are still introduced, and accumulate towards their 
unknown eco-toxic thresholds since the public debate, and our authorities, have not drawn the 
principle conclusions from previous mistakes. Thus to avoid incomplete solutions all activities that 
will directly or indirectly contribute to the violation of the system conditions should be phased out – 
whether the impacts from these problems are as yet know or not”. However, while the statement 
“violating compounds should be phased out” is very definite, there is balance within it as it is not 
stating that the compounds must be removed overnight but must be phased out. The strategic goal is 
ultimately removal of the compounds but the actions to achieve that may take a number of years. 
An example of where a balanced approach contributed to implementing the FSSD is IKEA’s response 
to compact fluorescent light bulbs (CFLs) in Sweden.  While highly energy efficient, CFCs also contain 
a small amount of mercury which can leach out when disposed of to landfill. So, while it contributes 
to meeting the first sustainability principle, at the same time it violates it! To overcome this, IKEA 
sought a balanced approach to the issue. They sourced CFLs from a factory in China with the lowest 
mercury content possible and began working with the manufacturer to reduce the mercury content 
still further. At the same time, they started a collection service of old CFLs in their stores and found a 
company in Germany that removes the mercury safely for reuse before disposal (Robért 2002). So, 
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while it incurs a little more travel, the impact of CFLs is lessened and it continues to contribute in 
terms of greater energy efficiency. Duality will be added to the script above and will be included in 
the current paragraph on persistent agrichemicals. Footnote 7 in this script denotes the location of 
this paragraph. 
5.3.2 Exercise for developing actions 
In terms of the FSSD, an exercise to develop actions that addresses violations of the sustainability 
principles and works towards strategic goals would take place at the strategy level once a vision has 
been developed. For Wakatū, a visioning exercise is not required as they have an existing vision in 
the form of Te Pae Tawhiti, but the action development exercise should have occurred at the 
introduction of Pūpū-Whenua. This was not done due to time restraints; instead what was presented 
was more of a justification for why actions are needed. Including such an exercise would not only 
enhance the presentation but is vital to the owners of Wakatū for it to have value for them. Robért et 
al (2012 p. 41) in fact argue that action development is perhaps the most important stage as “only 
concrete actions in the real world can implement a strategic plan”. An action development exercise 
will therefore be included in the script above. Footnote 8 in the script above denotes the location 
where this exercise will be inserted. 
The general approach to the development of actions is to rely on the innovative capacity of people to 
come up with solutions to complex issues (Robért 2002). “However, if actions are not chosen using 
clear strategic guidelines (strategic level), and do not move towards a clear goal (success level), then 
they can be confusing and counterproductive” (Robért  et al. 2012 p. 41). In other words, they must 
address the strategic vision, which in turn addresses violations of the sustainability principles. An 
exercise to develop appropriate actions has three steps, which are as follows: 
1. Determine the key sustainability challenges for the organisation. This can be done using the 
sustainability challenges matrix, which asks two questions (Robért  et al. 2012): 1. Is the 
violation of the sustainability principles high or low? And 2. is the organisation’s relative 
contribution to this impact high or low, for example does the organisation use, or sell, a lot a 
persistent chemicals?9 This matrix is shown in figure 17 below. 
Through a group process like brainstorming, these questions are asked regarding all of an 
organisation’s activities. If an activity has a high impact and is of high importance then it goes 
into box 1 of figure 17, if it has a low impact and is of low importance then it goes in box 4. 
All the items in box 1, being a high impact and high importance, are the sustainability 
challenges. An example of a challenge might be – we are highly dependent on business travel 
                                                          
9
 To prioritise, a third question is asked to determine the urgency of addressing the violation.  
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fuelled by unsustainable energy sources. As shown in figure 17, this can be altered so it is the 
violation against Papatuanuku and the Atua rather than the sustainability principles.  
 
Figure 17: The sustainability challenge matrix (Robért  et al. 2012) 
 
2. From the sustainability challenges strategic goals can be identified. These address the 
sustainability challenges and link to the vision for the organisation. If done correctly, it is 
possible to say that the vision will be achieved through a strategic goal, which will in turn 
address the sustainability challenges, which address the violations of the sustainability 
principles (Robért  et al. 2012). An example of a strategic goal might be “resource efficient 
transportation, from commuting to logistics to plant siting” (Anderson & White 2009 p. 42). 
3. The final step is development of the actions by backcasting. Using the above strategic goal, 
the state we want to achieve is efficient use of transportation.  We then backcast from today, 
with inefficient transportation and consider the steps to attain the future state. Deciding on 
the steps is done through group work such as, the circle; world café; open space technology; 
and pro actions café (Meisterheim et al. 2011) and also presenting case studies of how other 
organisations have addressed these issues (Robért 2002). It is not within the scope of this 
dissertation to discuss these approaches in detail, but they are all non-confrontational 
methods that encourage creativity to tackle complex problems (Meisterheim et al. 2011). 
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5.3.3 The place of the FSSD, Te Ao Māori and the regulatory environments 
Hui participants felt that the FSSD could, if communicated in the manner of the prototype 
presentation, become a bridge between Te Ao Māori and the regulatory environment. This issue will 
be explored in greater detail in the next chapter. However, it is recognised that a diagram such as 
that suggested could help to show the FSSD in relation to Te Ao Māori, not replacing or overriding it 
but sitting between Te Ao Māori and the regulatory environment and thereby helping Māori to 
communicate their message to the regulator (figure 18). This would be used in the introduction when 
presenting He Poutama Māori. 
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Figure 18: The relationship between Te Ao Māori, the Framework for Strategic Sustainable Development, and the regulatory environment (Photos, from left 
New Zealand parliament by Alexander Efimov CC-BY-SA-3.0 (http://creativecommons.org/licenses/by-sa/3.0/)], via Wikimedia Commons; The 
Bridge to Nowhere Whanganui River by Jessica Ebrey [CC-BY-2.0 (http://creativecommons.org/licenses/by/2.0)], via Wikimedia Commons; Riwaka 
Resurgence, by Ian Challenger) 
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Chapter 6 
The next steps for the FSSD and Te Ao Māori 
6.1 The relationship between the FSSD and Te Ao Māori 
In each of the hui held during this research the issues of the place of mātauranga Māori and “lore 
versus law” came up time and again. At the initial hui, this was in response to the FSSD and the lack 
of mātauranga Māori within it as well as the fact that there are Māori processes that present the 
same thing so why would they need a new Pākehā model? These issues were again prevalent at the 
final hui and exposed resentment regarding the treatment of Māori on their own land and the 
imposition of ideas and concepts foreign to them and their worldview. Māori, however, are not 
seeking to assimilate into the Pākehā world as this participant made clear “In 2013 going forward 
there are a lot of challenges … I mean we have to educate our mokopuna you have to fight for what 
you believe is right for Te Ao Maori. I am sure we both can live here, but we have a journey as well 
and in our role as kaitiaki how do we look after this holistic world we live in? It’s a challenge”. 
Resentment also exists because of decisions made by Pākehā authorities that Wakatū has to live with 
as this participant explained, “there are many pa sites … Wehi tapu … I would say there are at least 
12 pa sites around [Riwaka]… None of them exist today, they are there for us as a taonga … but they 
have been taken over and one has been under the administration of other bodies and they have 
gone through burial caves, they have buried their toxins there, they have done everything but look 
after it. And so now we come to the crossroads, where those lands are about to be handed back to 
the iwi with all those strings attached … now you can have your land back but the burial cave has 
now been destroyed and it’s a contaminated site.” 
What they seek, and are gaining, is an opportunity to input into decision-making. “There are many 
issues, many, many issues and as Kaitiaki we need to ensure we [are] … part of the decision making 
and that we are given that opportunity.” Another participant stated that Wakatū “as an entity [has] 
… an opportunity to make the decisions [regarding their land], so we're not going to be the 
ambulance at the bottom of the cliff, we can actually be at the top and start making decisions up 
there and say, ‘before we do this, before we go into these proposals and these options let's have a 
look at our values’ and if [they fit] … fine but if it doesn't, then what do we do about it …?” 
Following the presentation of the prototype however, it became clear that the participants had 
begun to see the FSSD as potentially providing a bridge between worlds, as outlined above, 
something that could perhaps assist them to attain their goals as a people. One participant stated 
“there are two strands [of Maori management intervention], one where an external party wants to 
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do an activity and as kaitiaki we're trying to come up with a way to input into that process. The other 
is as land owners and wanting to move forward, but still as kaitiaki … and choosing [activities] being 
acceptable in a kaitiaki sense. So the question that arises for me is what value can TNS [the FSSD] add 
to either of those two things and help to influence decision-making around particular activities? … By 
having an underpinning mechanism like TNS can we as kaitiaki, have strength in choosing activities or 
ways forward that actually are robust and proved acceptable ways forward?” 
Another participant answered this, stating “If you think about [the] … outcomes of the Natural Step 
and our proposed outcomes of kaitiakitanga, they are all the same, so that's where there is 
commonality. Maybe the process is still different, but if the Natural Step can draw out our journeys 
and our stories around our metaphors for kaitiakitanga and then we can put them into practice … I 
think that would be useful and I see it as more of a bridge, … we have our own sense of significance 
and … we aren't looking to buy into a new system because we are who we are. That would be more 
powerful ... [as] a mechanism to communicate all of those other things, like those pieces of 
legislation and scientific processes and that sort of stuff and it might be … walking alongside of each 
other rather than being an indigenous model of TNS.” 
Another participant thought the FSSD could “add value by occupying the nexus of commercial, 
kaitiakitanga and things like that” and if it could be “expressed in our business plans and our daily 
activities … then I think people will pick it up and run with it and that would give it more validity”. 
Another thought it could assist in communicating Te Ao Māori, stating “is TNS [the FSSD] a way to 
somehow talk about the system from our point of view? [Could] TNS be a tool to get our message 
across in a better way? There is a conflict around Maori values etc, people [Pākehā] don't get it or 
understand it. But maybe they will get the TNS methodology and we can use that as a tool to get our 
message across better.” 
Bridges such as this have started to be generated in recent years. Work by Harmsworth et al (2011 p. 
434), for example, into a link between cultural and scientific indicators of stream health concluded 
“that scientific and cultural approaches for monitoring stream and river health had merit in being 
used together.” Harmsworth et al’s research suggests that it is important that “scientific monitoring 
approaches and indicators are not just compared with cultural approaches and indicators to show 
weaknesses and fallacies, but rather used side by side to illustrate different perspectives and 
articulate differing sets of values and human desires.” It goes on to state that using different 
monitoring approaches “can also articulate better understanding of different views/perspectives, 
which may help resolve conflicts for resources”, as a combined use of cultural and scientific 
indicators “provides a wealth of knowledge to better understand river and stream health and the 
changing state of freshwater ecosystem health in New Zealand” (Harmsworth et al. 2011 p. 435). 
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The Mauri Model is another monitoring system that has the potential to bridge worlds. Ostensibly an 
indigenous monitoring system, it is equally applicable to non-indigenous groups by combining both 
cultural and scientific indicators to assess the Mauri, or sustainability, of an area (Morgan 2006). It 
does this in a way that can be understood from both a Māori and Pākehā perspective, thus bridging 
worlds to understand the sustainability of an area. 
Based on the views of the hui participants, the FSSD has a similar potential. It can speak to Pākehā in 
a way they understand, but if expressed in a similar manner to the prototype framework above, 
could also speak to Māori in their way. Thus, when conversations occur between Māori and Pākehā 
organisations regarding sustainability or kaitiakitanga and both are familiar with the FSSD they know 
they are talking about the same thing. 
 
6.2 The next steps 
The final hui theme was what Wakatū does to incorporate the framework into their activities? One 
hui participant stated that while they liked the presentation “it raises more questions than anything 
else, like ok this is going to be complicated, this is going to be difficult and this is going to cost a lot of 
money”. Some of the questions raised were “how do we do this at a governance level so that 
kaitiakitanga, sustainability is something that management are building into "tika" or hundred day 
plans or is that a work stream that needs to be added when we're doing a cost benefit analysis on a 
new project, how is kaitiakitanga taken into account?” They went on to state “if we don't provide 
managers with the tools to be able to do that in a way they can relate to, then they are going to do it 
based on their own worldview so there is quite a bit of thinking around how that works.”  
Another participant added, “in terms of Te Pae Tawhiti, this is a longer term process, so we're talking 
about building blocks here; we're not talking about radical change in the next year. But even so, I 
know that operationally there'd be parts of our organisation that would feel quite anxious about 
what some of this stuff says at the moment. So it’s about a cultural paradigm shift over time … 
because it’s important to us, and the owners and the Māori in the organisation get it at a visceral 
level, but trying to weave it into our organisation in all the different levels is challenging.” 
This challenge was noted by another participant, who wondered if it was because the FSSD was “an 
academic exercise, that's extrinsic whereas Te Ao Maori is intrinsic. TNS [the FSSD] is learned and 
yeah we understand it, but we don't actually do it, but Te Ao Maori - it's our behaviour and how we 
act and manage our lives, because we had to, because our behaviour dictated whether we lived or 
we died, whether there was enough fish, enough birds enough kai to live next, next, next year.” 
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Another participant described the process used in their organisation when they “adopted ISO 14001 
environmental management system. At the start it was oh my god, what is this thing, how are we 
going to cope with this? But little steps, and you fast forward to 2013 nearly 20 years since it was 
introduced and you don't even know we have one, because it's just the way we go about doing our 
business, it's our habit now, it's our behaviour ... So you just have to start, it's about changing habits 
and behaviours and it's got to come from the top and you have to train people and make them 
accountable and resource it and little steps, little steps until it becomes your behaviour over time.” 
Ray Anderson former CEO of Interface Inc, a US based carpet tile manufacturer, had a similar view 
about starting sustainability initiatives. When asked where Interface started, he replied that it didn’t 
matter, anywhere would do (Anderson 1998)! Research from Bob Doppelt (Doppelt 2003) concurs 
with this view. Doppelt identified seven areas an organisation needs to address to successfully attain 
sustainability, which he described as the “wheel of change towards sustainability” (Doppelt 2003 p. 
89). A wheel, of course, has no beginning or end and as a result the organisation can start with any of 
the seven issues. This wheel is shown in figure 19.  
 
 
Figure 19: The wheel of change towards sustainability (Doppelt 2003) 
 
The wheel of change aims to overcome the seven “sustainability blunders” (Doppelt 2003 p. 31) that 
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approach to management; separating sustainability into its own ‘silo’; lack of clear sustainability 
vision; focus on the symptoms rather than the causes of sustainability issues; lack of knowledge; no 
internal learning culture; and failure to embed sustainability into the organisation (Doppelt 2003). As 
hui participants noted, attaining sustainability requires a cultural change and failure to attain this 
change lies at the root of Doppelt’s blunders. John Kotter (Kotter 2008), an expert on business 
leadership, considered why companies make errors implementing cultural change, and found eight 
mistakes that are similar to Doppelt’s blunders (Doppelt 2003). Kotter’s errors are: not establishing a 
sense of urgency; not creating a powerful guiding coalition; a lack of vision; not communicating the 
vision; not removing obstacles from the vision; not planning and creating small wins; declaring 
victory too soon; and not embedding change in the company. 
Both Kotter and Doppelt make the case that organisational and individual leadership is needed to 
attain cultural change such as sustainability. Research from Elmualim et al (2010), considering the 
sustainability views and practices of the UK’s facilities’ managers confirms this. They found facilities’ 
managers were both well placed, and interested in implementing sustainability practices. But 
barriers prevented it such as time constraints, lack of understanding, lack of commitment from senior 
managers and importantly, the need for strategic leadership to drive change.  
Ray Anderson also identified the need for leadership and in his speech to launch the Interface 
sustainability taskforce in 1994 he stated, “I believe that business is the only institution on Earth that 
has the ability to reverse this [ecological damage], and nobody is taking the lead. Somebody has to 
lead! Why not us? Let’s go for it!” (Anderson cited in Nattrass & Altomore 2001 p. 107). He, and 
Interface, are recognised leaders in terms of sustainability (Nattrass & Altomore 2001; Robért 2002; 
Doppelt 2003). They also seem to have avoided Doppelt’s blunders, with Ray Anderson leading from 
the top, shaking up the status quo and making it plain that this was important to him. They 
implemented a senior cross departmental taskforce to lead the project’s implementation and also 
had an action orientated taskforce of shop floor staff. They monitored activities carefully, had a clear 
vision of sustainability, trained employees in sustainability issues and have firmly embedded 
sustainability within the organisation (Doppelt 2003; Anderson & White 2009), so that when  Ray 
Anderson died in 2011, his work continued with new CEO, Daniel Hendrix (Interface Inc 2013a).  
Their results have been impressive: in 2012 recycled content of their carpets was 49% compared with 
0.7% in 1996; renewable energy use in manufacturing was 36% in 2012 from nil in 1996; recycling has 
saved $US438 million in eliminated waste costs between 1995 and 2012; in 2012, 2 litres of water 
were used per square metre of carpet compared with 9.1 litres in 1996 (Interface Inc 2013b). None of 
this has impacted on sales, which have increased with “practically no additional input of extracted 
materials and no harm to the biosphere” (Anderson cited in Doppelt 2003 p. 57). 
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Interface is the first to admit they are not sustainable, they still use environmentally harmful 
products and employees have concerns regarding communication (Doppelt 2003). But they are 
considerably further ahead than other organisations and while not an indigenous organisation, there 
are lessons for Wakatū Incorporation from how Ray Anderson tackled sustainability at Interface.  
So what are the next steps for Wakatū in implementing a sustainability/kaitiakitanga project within 
their organisation? The following suggestions, which are in no particular order in terms of 
implementation with the exception of item 1, are made to assist Wakatū in taking the next steps in 
implementing this project: 
1. Presentation to the Wakatū board: Implementing the sustainability strategy needs to be 
important not just to the owners and staff, but to the Wakatū board of directors and senior 
managers. Therefore a presentation should be made to the board of directors seeking their 
support. 
2. Training and engagement of senior managers and owners: To engage the different levels of 
the organisation, training and awareness raising needs to be undertaken. This can also be a 
forum for generating ideas for actions and could be combined with suggestion 3. 
3. Assessment of current impacts: A high level assessment of the sustainability challenges 
Wakatū faces and determination of immediate actions to overcome these impacts and the 
“low hanging fruit” (Doppelt 2003; Robért  et al. 2012) identified that can be achieved quickly 
and easily to build momentum. This could be combined with the suggestion 2. 
4. Understanding impacts: Monitoring should occur on an on-going basis to determine use of 
headline resources, including but not limited to, environmental impacts - electricity, water, 
fertilisers, paper etc., social impacts, economic impacts, and cultural impacts. 
5. Establishing a sustainability taskforce: The taskforce should be cross organisational and cross 
hierarchical and include owners if possible. Though not urgent, it could be beneficial to 
establish a taskforce in the longer term.  
 
The first part of the project is planning and engagement; this is a key stage in ensuring success that 
should not be rushed. It is this stage that makes people aware that the project is happening and is 
important, enables the impact Wakatū has to be understood, and starts exploring solutions to reduce 
that impact. The basis for this stage should be He Poutama Māori as it provides a framework for 
understanding and action harvesting. These suggestions are just a first step and will not answer all 
the questions raised in the hui regarding the implementation of sustainability and as hui participants 
pointed out, whatever takes place, it must be authentic to Wakatū and Te Ao Māori. But above all it 
should be noted that this is a long term process that will only be achieved one step at a time.  
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Chapter 7 
Conclusion 
7.1 Review 
The aim of this research was to ascertain if the Framework for Strategic Sustainable Development 
(FSSD) could be made relevant to the Māori worldview and if so, how? In considering this hui were 
held with staff and owners of Wakatū Incorporation and the FSSD presented to them for feedback. 
The overwhelming consensus was that at its core, the FSSD fitted with the Māori worldview, but the 
way it was presented would make no sense to a lot of Māori. So the framework therefore needed to 
be communicated in a way that would resonate with Māori. Equally important was that there were 
existing systems and tools, already utilised by Māori, to do the same as the FSSD; so why would 
Māori want or need to adopt a Pākehā model?  
So can the FSSD be made relevant to the Māori worldview? Yes it can, but by utilising Māori 
concepts, e.g. kōrero, whakataukī and ideas to communicate it. In other words, allowing Māori to 
explain the FSSD themselves, in their own way. So what this research has produced is not an 
indigenised FSSD, but a parallel process that walks side-by-side with the Māori worldview.  
But why would a Māori organisation want to engage with this framework when they have their own 
approaches? Because it has the potential to bridge the gap between Te Ao Māori and the Pākehā 
regulatory environment Māori business operates within. This potential was identified by hui 
participants when the prototype was presented at the hui. They felt that the FSSD could assist Māori 
to communicate Te Ao Māori, because when the FSSD was communicated in the manner of the 
prototype the FSSD talked about the system from the Māori point of view. Participants at the hui 
suggested that Māori values are not well understood in the Pākehā business world, but they do 
understand the FSSD when exposed to it. So while the words used are different, at their heart, when 
it comes to sustainability and kaitiakitanga, by communicating through He Poutama Māori, Māori 
and Pākehā are talking the same language. Such a bridge could mean both peoples can begin to 
understand resource use from the others perspective and it could thus contribute to reducing 
misunderstandings over resource use. 
 
7.2 Reflections and recommendations 
I brought a lot of existing knowledge of the Natural Step and the FSSD to the research for this 
dissertation. Alongside a limited understanding of the Māori culture but a growing sense that there 
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was much for the Pākehā to learn from the Māori culture. This led to the belief that if the FSSD could 
be ‘indigenised’, i.e. absorb some of the knowledge that indigenous cultures have to offer to become 
relevant to both Māori and Pākehā, then it could provide a powerful pathway toward sustainability 
that each system alone could not offer. Through the course of this research however, this notion has 
been proved incorrect and as stated previously, the research has not produced an indigenised FSSD, 
but a parallel process.  
This is not because there is nothing Pākehā society can learn from Māori society; it still remains the 
case that they can learn from Māori. But it was incorrect because it made the assumption regarding 
Māori and other indigenous cultures that ‘one-size-fits all’, that is what will work in Te Tau Ihu, will 
work elsewhere in New Zealand and perhaps the world. However, this is not to say that FSSD cannot 
be made relevant to indigenous cultures. To do this, as the prototype presented in this dissertation 
shows, it must be communicated using the ideas, the places, and the stories of the people it is being 
communicated to so they can relate to it, understand it, and use it. 
An unexpected lesson from this research is that communication is the key to engagement. This is not 
only a lesson for myself, but for the wider Natural Step community. The Natural Step operates in 11 
different countries with each office delivering the FSSD to clients in their own way, but utilising the 
same tools that have proved successful in the past. An example of one of these tools is the metaphor 
for resource use, the funnel. While the hui participants understood it, they found it quite academic 
and clinical. However, when this idea was communicated using the hīnaki, it instantly engaged the 
participants. So to gain wider use in new sectors there needs to be adaptability and flexibility in how 
the FSSD and its tools are used. This is the same regardless of whether it is a Pākehā or a Māori 
organisation. What works for Wakatū Incorporation will not necessarily work for Ngāi Tahu and what 
works for a research institute will not necessarily work for a local authority.  
To heighten the FSSD’s effectiveness, the following recommendations are made to enhance the 
Natural Step for it to be useful across a wider range of contexts: 
1. That communication of the FSSD is flexible and adaptable, to incorporate local contexts. 
2. That time is taken with new users and clients of the FSSD to learn about them, what is 
important to them and how they do things. Then a communication method is developed 
based on these findings, which is tailored to the specific needs of the people and 
organisation using the framework. 
3. If the user is an indigenous group, that time is taken to understand the implications of their 
culture on the FSSD before any work is undertaken to adapt the framework. Where possible 
utilise stories, ideas, proverbs, and places of the indigenous group so the framework is 
relevant to them and the place they live in. 
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7.3 Concluding remarks 
In the late 20th century, Dr. Karl-Henrik Robért developed an idea for a sustainable society. His idea 
was based on the premise that there was no shared understanding of what sustainability was and 
that if people had this understanding they would utilise their inherent goodness to work towards a 
better society. In making this assessment he was talking about Western society, because that shared 
understanding and wisdom seems to have existed in indigenous cultures for centuries; millennia 
even. Given Dr. Robért’s epistemological position, it is perhaps not surprising that his focus was on 
Western society, but as he, Ray Anderson, David Suzuki and others have noted, the responsibility for 
the ecological issues facing society lies with Western society and their corporate-style business 
activities in particular. To continue the metaphor of the Pūpū-Whenua, it is as if Western society has 
left behind their ‘shell’ in their quest for greater profit. But they have also left behind the wisdom 
and protection the ‘shell’ offers and though they can stay out in the open for a while, eventually the 
birds will find them. There is much for Western society to learn from indigenous cultures that can 
help work towards sustainability. But adopting these idea, as He Poutama Māori has shown, requires 
an acceptance that there is more than one way to live, more than one way of knowing, and more 
than one answer to the world’s problems. 
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Appendices 
Appendix 1: The “Traditional” presentation method of the FSSD 
What follows is the script used for the three hui in August and February to explain the framework for 
strategic sustainable development. It is a more “traditional” way to present the framework, which 
aims to develop a shared understanding of the consequences of unsustainable living in the 
participants and to enable them come up with creative solutions to the issues humans face as a 
society. 
Today we are going to talk about the future and how, 
using a process developed by The Natural Step called 
the Framework for Strategic Sustainable 
Development can help guide Wakatū to make a 
positive contribution to that future. It is a framework 
that has been adding value to businesses and society 
since the 1980s and has been used by a wide variety 
of businesses and communities across the world. And 
what is it? Well it’s a strategic planning tool that 
enables the development of a strategic approach to sustainability. 
The need for this tool is fairly obvious when you consider the plight of the Albatross chicks on the 
Midway Islands where there is a large Albatross colony. Chris Jordan, an artist, has taken a series of 
photographs that catalogue the bird’s plight. The chick’s parents fly off to collect food from the seas 
around the island and are attracted to the floating plastic islands. It glitters, it looks yummy, so they 
forget the fish and feed plastic to their chick instead, which dies from starvation. Now who wouldn’t 
want to help prevent such a thing from happening? And this is just one example, one issue that is 
impacting on the planet we live on and the species on it. The issues are like leaves on a tree falling 
with the autumn winds! Which one do you deal with first, which are the urgent ones? 
To add to the confusion let’s remember the immortal words Charles Dickens used to start “The tale 
of two cities”, “it was the best of times. It was the worst of times”. So while these ladies drink their 
latte and Skype their friends in faraway places rather than jumping on a plane (figure 20), gentlemen 
in Africa work in slave like conditions to mine for gold. And what’s the relevance of the two to each 
other? Well 5% of the gold minded each year is used in computers and mobile phones, some of 
which may well come from mining operations like this one, we have no idea. I don’t believe that 
anybody in the world would want this for their children they all want a better life, yeah? But as a 
society to get that better life we are demanding more and more of ever decreasing resources. 
 
Figure 20: The best of times 
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Eventually these lines, the supply of resources and the demand for those resources (figure 21) will 
cross if we take no action to prevent it. 
It was against this backdrop that Dr. Karl Henrik 
Robért first developed the FSSD (figure 22). Dr 
Robért is a Swedish child oncologist who was 
concerned with the damage occurring to the 
environment. In his work he spent a lot of time 
looking at cells and what he saw when he looked into 
his microscope was that there was very little 
different between the cells of different species until 
you got to the molecular level. This said to him that 
all species on the planet are fundamentally the same so humans are part of nature. The other thing 
he saw everyday was the inherent goodness of people. He watched as people brought their sick 
children into the hospital and saw a community that would do anything to help the child. But then 
they would continue the same life style that had potentially contributed to the child’s illness in the 
first place. There seemed to be no shared understanding of what the issues where, of what 
sustainability meant. But perhaps if people could find this common understanding then their 
inherent goodness would come to the fore and 
they would avert a crisis. 
He reasoned it was like chess, chess has a 
certain system in which it operates (the board 
and the pieces) and certain rules for how 
things operate in that system (how the pieces 
move), but what does success look like in 
chess? Checkmate. There are a lot of strategies 
that you can use and lots of tactics that can 
move you across the board, but there is only 
one way to define success in chess and that is 
checkmate. This reasoning can be applied to 
any system, be it a roading network or a corporate business. If you attempt to manage a situation 
outside these parameters you have chaos. So thinking of chess again, I can play chess with my 3 year 
old and she moves the pieces around looking wise, but it isn’t really chess as she isn’t playing by the 
rules of the system. She’s having fun but we aren’t playing chess because we don’t have a shared 
understanding of what success looks like in chess.  
Figure 21: The living planet index, World 
Wildlife Fund (top) and Ecological 
Footprint (bottom) 
 
Figure 22: Karl Henrik Robért, we are part of  
 nature and people are inherently  
 good 
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The framework for strategic sustainable 
development (figure 23) is therefore a structured 
approach that can be used to guide businesses and 
communities to developing sustainable 
development strategies. That can create order from 
chaos and enables society to move toward a 
sustainable future. It is a five level framework that 
starts by considering the system, defines what 
success in that system looks like, identifies a future 
vision with success of the system in mind and then 
determines the actions and tools that will get us to that future. 
A tree is a good metaphor for understanding this hierarchy. The tree is a system with the truck and 
branches the basic principles of survival and the leaves the details and the actions. Ground sourced 
water does not start at the leaves but works its way through the hierarchy of branches and so it is 
with the FSSD, which starts at the systems level and works its way through each level until it reaches 
the top. The remainder of this presentation will consider each of these levels in turn so let’s start 
with the system. 
Level one, the system, in our case relates to the planet 
and while it is wildly complex it can be described 
extremely simplistically like this (figure 24): the cow eats 
the grass and when the cow dies the grass will eat the 
cow. In terms of matter we have the same matter on the 
planet now as there was in dinosaur times so we are a 
closed system to matter except for the odd asteroid. But 
in terms of energy we are an open system, sun shines in 
providing the plants with food which the cow will eat and 
excess energy will float off into space again. Gradually 
over time material is buried in the lithosphere and just as gradually exposed again and these cycles 
continue uninterrupted for millennia and continuing those cycles is what sustainability is all about. 
This is predicated on the idea that energy doesn’t disappear it just changes form, so liquid energy in a 
car turns to thermal and ultimately gaseous energy but it is still there. And also that everything 
decays and spreads because of entropy, so introduce something new to a system and it will spread.  
Figure 23: Framework for Strategic 
Sustainable Development  
Figure 24: Earth performing as a 
system when it’s left alone 
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So left alone this system operates successfully but 
what happens when people interfere with it? (Figure 
25). We extract more material from the lithosphere 
than would occur naturally. We introduce material to 
the system that nature has never come across before. 
We physically inhibit systems, overfishing and over 
harvesting trees and we put barriers in the way of 
people so they can’t meet they own needs. And this is 
where the second level, the principles of sustainability 
come into it. It breaks down like this, we all agree that 
we want to live sustainably but at present we can’t because the social system and the ecological 
systems are being degraded. If we take a closer look at the ecological system, it is being degraded by 
physical means as in we are over foresting etc. But it is also being degraded by chemical means, this 
is because we are digging up heavy metals, for example, from the lithosphere that have been buried 
if you like for our protection and we are making stuff, combining elements, to make new things 
nature has never seen before and doesn’t know what to do with them. We are violating these four 
things and as a result living unsustainably, but if we 
can avoid these things then we will be sustainable. 
Avoiding these then is what success looks like in terms 
of sustainability. 
Just to drill down a little bit on each of these four. 
System condition 1 (figure 26), a sustainable society 
will reduce and eventually eliminate its contribution to 
the build-up of substances from the Earth’s crust. This 
is because as was pointed earlier energy and matter 
doesn’t disappear they just changes form and spreads. So the heavy metals, mercury, will work its 
way up the food chain and poison us. This isn’t to stay all mining is bad but that we need to work out 
how to keep the heavy metals etc in a tight loop to protect us and the other species. 
The second system conditions (figure 27), a sustainable society will reduce and eventually eliminate 
its contribution to the on-going build-up of substances produced by society. Again this is because 
nothing disappears but it does spread. So all the artificial compounds that are listed on this diagram 
are all compounds found in mothers milk. Again this does not say we must stop making things but 
that we find a way that they can be reduced and reused instead.  
Figure 26: The first sustainability 
principle 
Figure 25: Earth as a system when 
humans interfere  
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The third system condition (figure 28) is a sustainable 
society will reduce and eventually eliminate its 
contribution to the on-going degradation of natural 
systems by physical means. This is because we are 
dependent on the bounty that nature provides us for 
development opportunities but also survival, 
photosynthesis as we discussed earlier feeds the plants, 
which feeds the animals, which feeds us. This isn’t 
saying that humans cannot take from nature but it is a 
balance and we need to leave enough for the next 
generation and look at trying to reduce the need by looking for technical solutions to avoiding the 
use of materials. 
The final system condition (figure 29) is about people 
and it says that a sustainable society will reduce and 
eliminate its contribution to undermining the ability 
of other people to meet their needs. We define needs 
based on the work of Max Manfred-Neef who looked 
at needs in different human societies and these 
ranged from traditional Amazonian people to more 
modern centres and cities like New York. What he 
found was that there are 9 basic human needs 
(figure 30) and these are the same regardless of the society. There is no hierarchy to these like 
Maslow devised because Manfred-Neef said that if there was a person had a deficiency in one need 
they had a poverty of needs overall. So this means we need to ensure people work in good 
conditions, are fairly treated and have access to health and education. What we should not be doing 
is be suppressing one group so that another can 
get ahead.  
These four conditions provide a compass pointing 
society towards sustainability. It effectively 
defines what unsustainability is so if we avoid 
these four things then by definition we must be 
sustainable. These four conditions also provide a 
means by which an organisation can be assessed, 
so we look at how the organisation is performing 
Figure 27: The Second sustainability 
principle 
Figure 28: The third sustainability 
principle 
 
 
Figure 29: The fourth sustainability 
principle 
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against these four conditions and from this identify 
the key sustainability challenges for the 
organisation. These then become our priorities for 
action in the actions level. The challenges you can 
see here are those developed by Landmark a 
Canadian construction company (figure 31). 
The next level is the strategy level. This is where 
we define our future by developing our shared 
vision. This vision is developed so that it is 
consistent with the four system conditions and 
should lead to the development of strategic goals for the organisation like those seen here again 
from Landmark Construction (figure 32). These goals will address a sustainability challenge and in 
turn the challenges will address the sustainability 
principles. So at this point we use a planning tool 
called the ABCD (figure 33). Starting at A, we make 
everybody Aware of the system and the system 
conditions and develop a vision that will attain this 
vision. Then we move to B and create a Baseline of 
how the organisation is performing right now in 
terms of the system conditions so this is where we 
identify our sustainability challenges. Then we move 
to C and develop Creative Solutions to respond to 
the challenges and finally we have D Deciding on our priorities of what to do first.  
To identify the actions to achieve the strategic goals and vision we use a technique called 
backcasting. We start with the end in mind, what 
do we want to achieve, then standing were we are 
today we consider that future and devise steps that 
will get us there. It’s what designers do all the time 
as a designer of floor tiles at Interface Carpets 
explains – “… start at the other end. Start by 
defining completely sustainable products rather 
than trying to improve the existing flawed one”. 
This is the opposite of forecasting where we look 
into the past to determine the future, adjust todays 
 
Figure 30: Max Manfred-Neef’s nine human 
needs 
 
 
Figure 31: Landmark Construction’s 
sustainability challenges 
 
Figure 32: Landmark Construction’s 
Strategic Goals 
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actions by inflation for the year ahead. But everybody backcasts, if we are going on holiday we think 
about what we have to do to get there, if we want to be an engineer we don’t go to vet school, when 
we get together in big organisations though we start 
forecasting. There is nothing wrong with forecasting 
for general operations but if we want to tackle a 
complex issue then we can’t do it through forecasting 
as we also forecast the flawed behaviour. 
In developing the actions (figure 34) three questions 
are considered: will the action move us toward a 
sustainable future? Does the action allow us to be 
flexible or would it restrict us if technological 
advances made alternatives possible? And is it a good 
return on investment? And then in the final two levels of the framework, the rubber hits to road and 
we actually start to implement some of the actions and tools identified during our backcasting stage. 
So this is the framework for strategic sustainable 
development, a tool for developing strategy based 
around the idea of sustainability. A tool for group 
reflection to determine a shared vision for the future, a 
tool that can link small scale with large scale, upstream 
with downstream, economy with ecology, and short 
term with long term. So let’s define our future, will it be 
a future of continued impacts on the environment, on 
each other? Or will it be one where we can prosper and 
live successfully in a sustainable way?  
 
 
  
Figure 34: Actions to achieve sustainable 
development 
Figure 33: The Natural Step’s A.B.C.D 
Planning process 
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Appendix 2:  Improvements to the prototype – He Poutama Māori 
Improvement one – duality in the system 
This relates to the apparent lack of duality in the presentation as outlined in section 5.3.1. The 
following will replace the paragraph in the script (indicated in footnote 7) in section 5.1.2.  
“So how might this work in practise? Well just to use one example, let’s consider the 
use of agrichemicals. What is the issue with putting agrichemicals on the whenua of 
Wakatū? After all they provide a useful function in that they prevent pests and 
diseases from impacting on the crops that Wakatū grows. But at the same time they 
spread; they spread through the whenua, into the rivers, and into the seas beyond. 
It gets absorbed by Ranginui when the water drifts up as mist and then falls on the 
forests as rain, spreading again into the trees and the animals that live in the forest. 
There probably isn’t an Atua that isn’t impacted by agrichemicals and because this 
stuff has never been encountered by them before they just don’t know what to with 
it. Now this isn’t so bad if the chemicals degrade and Tāne or Tangaroa are quickly 
able to break them down so they don’t build up and poison us but if the chemicals 
are persistent then they remain in the system and if more is used they build up 
impacting on the whenua, on the waterways and ultimately on us and the other 
animal species. This can have a direct impact on the ability of the whenua and the 
waterways to continue providing for future generations, which impacts directly on 
the ability of Wakatū to achieve its aims and its vision.” 
Improvement two – action development exercise 
The second improvement relates to the inclusion of an exercise to develop actions as outlined in 
section 5.3.2. The following will be inserted immediately below the paragraph above (improvement 
1) in section 5.1.2 and is as follows: 
“Pūpū-Whenua can see these violations of Papatuanuku, Ranginui and the Atua and 
now he needs us to identify how we will address the issue of persistent chemicals, 
what actions will we take? Time does not allow us to do this today but it would be 
done by starting with a matrix that assesses the activities of Wakatū. On one side 
we decide if the activities are violating Papatuanuku or Ranganui and if this violation 
is high or low. Then we decide how important the activities are to Wakatū, if sales 
or purchases of a particular product are high or low for example. If an activity has a 
high violation and its importance is high than it is a key challenge that needs to be 
addressed. 
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A key challenge might be persistent agrichemicals for example, so what might our 
goal be as kaitiaki? Perhaps it’s to phase out persistent chemicals with non-
persistent chemicals by 2020. This becomes the goal Pūpū-Whenua moves towards 
and now we stand were we are today in a world using persistent agrichemicals and 
decide what we can do to help Pūpū-Whenua reach this goal.  
Can you start to see actions? Maybe it’s investigate what chemicals Wakatū is using 
now and their relative levels of persistence, maybe it’s look at the impacts on the 
land to see which sites are the worst, or maybe it’s investigate the alternative 
chemicals that achieve a similar result to existing ones. And so Pūpū-Whenua can 
move forward into the future, one step at a time, making sure the whenua 
continues to provide nourishment for the next generation.” 
 
  
 88 
  
 89 
 
 
 Māori term Definition 
Aotearoa New Zealand 
Arohatanga Care, love, respect 
Atua God, ancestor with continuing influence 
Āwhinatanga Assist, help, care for 
Hau kainga resident of a location 
He Poutama Māori An approximate translation of the Natural Step 
Hīnaki  Eel Trap 
Hineahuone First human woman and wife of Tāne 
Hine-nui-te-pō The goddess of night and death 
Hinetitama First daughter of Tāne and Hineahuone and incestuous wife of Tāne 
Hui Meeting or gather  
Hui-Te-Rangiora Early Māori explorer, discover Antarctica and cleansed himself in the Riwaka 
Resurgence 
Io Supreme being 
Ira Atua Supernatural life 
Ira tangata Human life  
Iwitanga Tribal thinking 
Kaitiaki Guardian 
Kaitiakitanga Guardianship 
Karakia Ritual chant or prayer 
Kaumātua  Elderly person 
Kaūpapa  Principle 
Kāwanatanga  Authority or governorship 
Kohahitanga The act of giving 
Kōkiri The act of being competitive 
Kōrero Story 
Kumara Sweet potato 
Kupe Early Māori explorer and compatriot of Hui-Te-Rangiora 
Appendix 3: Glossary of Māori terms used 
Table 4: Glossary of Māori terms used 
Figure 35: Te Āwhina Marae, Motueka 
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 Māori term  Definition 
Mana whenua Territorial rights, power associated with the possession and occupation of 
tribal land 
Manaakitanga Reciprocal and unqualified act of giving, caring and hospitality 
Mātauranga Māori Māori knowledge and science 
Māui  Mystical Māori figure 
Mauri Life force 
Mokopuna Grandchildren 
Ngā ra o mua Walking into the future backwards (facing the past) 
Pākehā  New Zealand European 
Pani-tinaku Wife of Rongo-māui and mother of kumara 
Papatuanuku Earth mother and wife of Ranganui 
Ranganui Sky father and husband of Papatuanuku 
Rohe Distinct or region 
Rongo-māui Husband of Pani-tinaku and thief of the kumara from his brother Whānui 
Taha hinengaro Psychological health, aspect of Te whare tapa whā 
Taha tinana Physical health, aspect of  Te whare tapa whā 
Taha wairua Spiritual health, aspect of  Te whare tapa whā 
Taha whānau  Family health, aspect of  Te whare tapa whā 
Tāne Mahuta  Atua of the forests and animals that live within them, husband of 
Hineahuone and Hinetitama, brother of Tangaroa and Tāwhiri-mātea 
Tangaroa Atua of the rivers, waterways, and seas and all life within them, brother of 
Tāne Mahuta and Tāwhiri-mātea 
Taniwha Spiritual guardian of an area, water spirit or monster 
Taonga Treasure, possessions 
Tau utuutu Act of reciprocity 
Tāwhaki  Mystical Māori figure 
Tāwhiri-mātea  Atua of wind and weather, brother of Tangaroa and Tāne Mahuta 
Te Ao Māori  The Māori world 
Te Ao Mārama  The world of light 
Te Aotūroa Responsibility towards the environment 
Te kore The void where energy and life first eventuated and Io dwelt 
Te Pae Tawhiti The  distant horizon and Wakatū Incorporation's 500 year strategic plan 
Figure 36: Wakatū orchards, Motueka 
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 Māori term  Definition 
Te Po The night 
Te Tau Ihu Top of New Zealand's South Island 
Te Whare Tapa Whā  Health model developed Dr Mason Durie 
Te Wheke The Octopus 
Tekoteko Carved figure on the gable of a meeting house 
Tiaki To guard or keep 
Tikanga The right thing to do, Māori custom 
Tino rangatiratanga  Act of power and authority 
Tītī The Sooty Shearwater or muttonbird 
Tohunga Skill person, expert, priest 
Tupuna Ancestors 
Tūrangawaewae Providing a secure place to stand 
Tutū  Naughty 
Urupā  Burial ground 
Waiata Song 
Wairua Spiritual dimension 
Wehi Act of being in awe 
Wehi tapu Scared site 
Whaikōrero To make a formal speech 
Whakapapa Genealogy 
Whakataukī  Proverb 
Whakopono having faith in and trust in others or the system 
Whanaungatanga Relationships and family connections 
Whanaunga Relative 
Whānui Star and keeper of kumara before it was stolen by his Brother of Rongo-māui 
Whare House 
Whare Tupuna House of the ancestors 
Whenua Family 
 
Figure 37: Entrance to Riwaka Resurgence 
